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INTRODUCTION 


THERE is a Supreme Reality which is Eternal and Indefinable. It is 
an Absolute, inconceivable and ineffable—the Brahman. Unknowable 
in its utterness, this Reality presents itself to us in three supreme terms 
of its Truth : an absolute Existence, Sat; an absolute Consciousness, Cit; 
and an absolute Bliss, Ananda. This is the poise of Brahman turned 
towards self-revelation. 

It perceives itself as an infinite Existence; not a mere existence but 
a Being with a full awareness of all that It is, an infinite Consciousness. 
This Consciousness inherent in the supreme Being is no static awareness 
it is instinct with a Power, a Force dynamic with all the content of the 
Consciousness. And the nature of this self-conscient Existence is an 
inalienable Delight. All is a manifestation out of this triune status of — 
the Eternal, Sat-Cit-Ananda. 

All is contained in the infinite Being of Brahman; it is brought out 
and released into a plenitude of manifestation by the Consciousness-Power 
innate in Himself for the sheer Delight of His Becoming. It is His own 
Consciousness as Power, the Cit-Sakti, that pours out the potentialities | 
held in the infinitude of Brahman, throws up Forms from out of the Form- 
less depths of the Eternal. The Seers of the Veda speak of it as Maya, 
the power that measures (miyate anena iti maya) out of the Immeasurable, 
the Force by which all is shaped out. This is the same “‘self-force of the 
Divine Being" which the Rsis of the Upanisads beheld “deep hidden by 
its Own conscious modes of working”, All is a Play, Lila, of this Power 
of the Divine in manifestation; all the forms and names that people the 
universe are self-deployings of this Adya Sakti. Each is a diverse self- 
formulation of the Supreme Sakti, brought into being, maintained and 
withdrawn in the process of Her Cosmic Play with the Eternal Being, 
Her Lord, Saktimàn. 

This is the theme of the present book by Sir John Woodroffe. Sir 
John has written numerous volumes on Indian Religion and Culture; 


but of all of them this series on the Doctrine of Consciousness-Power has 
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VI 

a special importance providing as it does a closely reasoned em for the 
subsequent development of his unsurpassed exposition of the p losophy 
and practice of the Sakta Agama. At a time when the curve of Indian 
Civilization had reached the very nadir of the loss of its spirit and de- 
generacy of forms after an eventful life-period unparalled for its duration 
and expance; when the true visage of the Soul of India was so completely 
obscured that even the leaders of her renaissance movement were fumbling 
in their steps, apologetic of their past and ignorant of their true heritage: 
it was given to a few men of vision to see through the debris of the receding 
past and recover the priceless gems of her ancient bequest. Among the 
foremost of these selfless savants was Sir John Woodroffe who devoted 
the labour of a life-time for the reclamation of the profound truths of the 
most misunderstood and much maligned tradition in Hindu Religion, 
the Tantra Sastra. A well-known member of the Judiciary, he specialized 
in Sanskrit studies, approached the sacred texts of the Agamas with a 
becoming reverence with the aid of indigenous scholarship and guidance 
of Gurus, even delved into the arcana of the Sadhana Sastra deep enough 
to emerge as an nspired champion of this hoary religion, astounding 
everybody by the amazing industry, the brilliance of mind and sympathy 
o deme V (7 = = ux. ie ار‎ 'endeavour 
je DEREN qa SS i ry of the Lantra Sastra, particularly the 
aie ca e, translated, edited, annotated, lectured and did 
سس ری‎ : p the teaching and practice of the Agamas in 
> ) n on and laid India under و‎ deep debt of gratitude 

or awakening her sons to a living sense of this great inherit f thei 

Coming to the present series of hi iti Mage Ta 

Wk cm us writings (now happily brought 
, uniform with their other famous publications 


on Tantra): : 
): We have here a detailed examination of the contribution 


and the Individual. 
Sankhya, Yoga, and 
towards a spiritua] 


ems, Nyàya, Vaisesika, 
lead one step by step 
th of Creation. It is 
cse thought-systems as 
in the progress of the 
Knowledge and relates them at 
He is convincing when 
the Seers of old are now 


Introduction vii 


being confirmed by the progress of Science. This is not to say that all 
that is being discovered by Science today is there already known in the 
ancient thought of India and in the same form. The fact is that the 
fundamental truths of the Universe which were seized upon directly 
by the fresh and intuitive mind of the Seers of the Veda and Upanisad 
are now being confirmed by physical and psycho-physical sciences from 
the other end. Their method—the experimental method—is necessarily 
different but the conclusions at which they arrive are substantially and 
strikingly the same as posited by the Vedanta. 

The author describes how the entire universe and its constituents 
is a spread-out, prasara, of the Supreme Power, the Adya Sakti, the Divine 
Consciousness as Force. Spiritual and transcendent in its pristine station 
above, it bursts forth as and in the Universe, constituting or becoming 
the several orders of creation by a graded self-formulation and modification 
of itself in denser and denser forms of existence. Matter, Life, Mind, 
are each of them different terms of the self-manifestation of the One 
Divine Consciousness and are found to be as such in their depths when 
scrutinised with appropriate means. This basic unity, this oneness of 
origin that underlies all forms in creation is a fact of spiritual experience 
which is being increasingly corroborated by the results of the advance 
of Science. The Cartesian dualism of mind and matter no longer holds 
good. It is recognised that the ‘missing links’ pertain only to the super- 
fices of the process of Evolution, and probed deeper, the Universe reveals 
an unbroken Continuum over all the several tiers of existence. Even 
Time and Space are categories of the Self-extension of this Consciousness- 
Power, terms which refer back to its original truths of Eternity and Infinity. 
All creation ultimately resolves itself into a vibrant manifestation of a 
Supreme Consciousness-Force, the Divine Sakti, in the ebullience of Her 
native Ananda. It is One Lila. The Play is Real. The Player is the 
Real of the reals. And man too has a part to play. Whether he will 
live in ignorance and be a puppet or, growing in Knowledge and Conscious- 
ness, he will liberate himself into an identity with the Dynamic Sakti 
and thus freely participate as a conscious player, is the choice before each 
individual. 


Sri Aurobindo Ashram 
Pondicherry 


July 30, 1957 
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POWER AS -REALITY 
(Tattva-sakti) 


FOREWORD 


Tue present book! is the first of a series which I hope to be able to complete, 
explaining succinctly some general philosophical principles of the Doctrine 
of Sakti or Power from the Sakta. Vedanta standpoint. A correspondent 
once asked me—what was that? The answer is, that it is that Doctrine 
which is to be found, expressly or implicitly, in the Tantras of the Agama- 
Sastra of the Advaita Sakta and Saiva communities of worshippers. The 
two have points in common in (amongst others) their Doctrine of Sakti 
and its evolution as the 36 Tattvas and so forth. Thus the latter are 
explained in both the Gandharva-Tantra, the Kashmirian Tattva-Sandoha, 
|l and other works. In the Pratah-Krtya as set out in the Mahanirvana- 
Tantra (V. 39) salutation is made to Atma-tattva, Vidyà-tattva, and 
Siva-tattva, these being the three-fold divisions of the 36 Tattvas. 

In what way another enquirer asks—is it to be distinguished from 
Viáistádvaita ? The answer is that according to the latter the Universe 
is the Body of the Lord, both now and in dissolution, that is always, whereas 
according to Sakta views though we may speak of the existing Universe 
as the Body of the Mother-Power (in Herself or Svariipa, infinite and pure 
Consciousness or Cidriipint) yet in dissolution the Universe, the Power 
whence it proceeds and of which it is a transformation, and the e Changeless 
Real or Siva are one. 

The books will be short but with much condensed substance. My 
object is to state general principles with reference to the thought of the 
day. The present counts.. It is because Indian Philosophy and Religion 
are too often treated in an archaeological way, as things which have been 
and are gone, ànd as wholly unrelated to, and without value for, current 
thought, that they do not often receive the attention and respect which 
is their due. My own conviction is, that an examination of Indian Vedan- 
tic Doctrine shows, that it is, in important respects, in conformity with 
E... the most advanced scientific and philosophic thought of the West, and 
| that where this is not so, it is Science which will go to Vedànta and not 
: the reverse. ‘This is not necessarily proof that it is true, for the teaching 





1 All the six books of the series are brought under one cover in this volume. 
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of Western Science may or may not be well founded, and has certainly 
undergone revolutionary changes from time to time. What 1s laughed 
at to-day is accepted tomorrow and 6 versa. But if Western Science 
is deemed of value, so must be the Vedantic teaching which is in conformity 
with it. ; 
This series will illustrate more fully what is here stated, but in a 
general way some examples may be given in support of it: The primary 
doctrine of Advaita-Vedanta is Unity. The world is not a heap of entirely 
disparate things thrown together by chance. All are connected, the one 
with the other and suffer and enjoy through one another. Some gain 
this truth through their reason, others through their heart and others 
again by the stick. Thus the late war! has discovered the truth to those 
ignorant of it—that each people and each man is dependent the one on 
the other. So that if we harm others we harm ourselves immediately or 
in the long run. Practical Science is charged with the same mission. 
Railways, steamers, aeroplanes, the telegraph, the telephone, all help 
to establish the idea of the unity of mankind, to diminish particularism 
and to foster a wide view of the Universe and its meaning. 
India has ever held views which are both wide and of the deepest. 
Her infinities may bore or appal some. But who will deny that Her ideas 
have been the most colossal the world has known ? Her fearless logic 
has stayed at nothing, until reaching the last barriers of thought, man 
transformed by Sadhana and Yoga, has attained That which is alogical. 
By thinking and direct experience, unity is known. Western Science is 
working towards the same or similar conclusions by its own objective 
ہو ےھر نت‎ ۱ In this process it is destroying the difficulties and 
dae adl od ا‎ created. It has set up partitions which 
جو او ا‎ me of them may be pragmatically useful, for thinking 
"ees : we controlled the continuous flow of phenomena 
by divisions, labels and so forth. Some are indeed imposed on us from 
without, for this power to impose itself on the mind is a test of our Realit 
But others are the product of imperfect observati d EE 
erroneous thinking. None accordi Vedanta i d E E DIR 
Eros cR و * سے سر ضا‎ 1s essentially justified. 
we observe are f P yea CONCEpts, “the forms hich 
: , as torms, breaches of both. Nevertheless fi i 
gradations and relations the irtok Pow eless from thei 
er of which they are manifesta- 
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experience (Veda) of the unitary essence which is displayed as Mind and 
Matter. Though the notion of Cit as the basis of all psychical modes 
is still peculiar to India, Western Science and Philosophy are now com- 
mencing to distinguish between Mind and Consciousness, holding that 
below and above the surface Consciousness there is yet another. There 
is in us much more than that of which we are aware. The unity of Mind 
and its action as a whole is now recognised, as also that Mind is a Force. 
This is well established in Indian Doctrine which teaches its activity in 
perception, actually going forth to its object and its creative power as shown 
in the so-called occult faculties or Siddhis. 

Speaking of this Mind-ray reminds me of a recent announcement 
that an instrument in the nature of an electroscope is to be shown at a 
forthcoming medical congress in proof of the statement that in vision a 
ray proceeds from the eye,—an old Indian notion. The hitherto supposed 
gap between Mind and Matter is closing, thus rendering a transition 
from physical to psychical concepts easier. It is an ancient Indian Doctrine 
that both Mind and Matter are modes of one and the same Substance, 
and as such related to and akin to one another thus rendering all know- 
ledge possible. Cognition is recognition. 

Of the greatest importance is the change of ideas regarding the nature 
and constitution of Matter. India in the person of her great thinkers has 
never held to what Sir William Jones called the “vulgar notions of matter". 
Western Science now dematerialises Matter. The notion of real and 
lasting partitions between various forms of elementary matter is passing. 
The present tendency of science is towards the revival of the ancient 
Doctrine of one Substance-Energy, the Mahafakti of the Vedantic Sakta 
and the Prakrti of the Samkhyas. All material forms are passing modes 
(Vikrtt) of this one Power. Maya becomes a possibility and not the absur- 
dity which some have supposed it to be. Samkhya is not a “chaotic 
impertinence" as the English Samskritist Dr. Fitz Edward Hall, with the 
usual depreciation of things Indian, called it. On the contrary, here 
as elsewhere the rational character of Indian doctrine is justified. The 
hitherto supposed gap between “living” and “non-living” substance is 
now by many denied. Both are forms of the One Power which in this 
aspect is Pranah Pranasya, the Life of all lives. In so-called “inorganic” 
substance that Form displays itself in certain restricted ways and in organic 
substance in other ways of increasing freedom. As regards the evolution 
of "living" substance, the Indian notion has always been that the various 
forms of it differ only in degree and not in kind. 
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In future numbers of this series 1 2 s ہے‎ Re E n 
url و و‎ iei ef | ت2‎ ۹ manifestations of Power 
ane hse = its Substance-Energy as Mind, Life and Matter. | 

But it is to be remembered that the Indian Quest has been and is a 
practical one—the quest of Happiness which all men p is it ee os 
as Yoga holds, that Man can by the appropriate metho and oth 
wise work himself out of the dualistic system of which he 1s a part, yet whilst 
he is in and of it, on the path of Enjoyment (Bhoga) his thinking has its 
end in some form of action. In Sākta teaching, Yoga and Bhoga are unified 
(Yogo Bhogayate). Man gains every end in and through the finite yet real 
world--even those which are unworldly, in the striving for unity with 
the Ens Realissimum of which the world is an act of will. That action in 
the world will be powerful to effect his aims (and who does not want that ?) 
if he worships the infinite Mother Power, the Supreme and complete "I" 
(Pürnàham) of which he is according to this teaching a contraction (Samkoca) 
or form. By Sadhana he makes contact and then unifies himself with the 
fundamental Grand Will. This Will reinforcing his own individual and 

contracted will, the “Little Doer" achieves all success. 

Another and most important matter to be remembered is this.—It 
has recently been said (Hoernle “Studies in Contemporary Metaphysics,” 
75) that “the Eastern doctrines of the veil of illusion over reality and of 
the elaborate ascetic regimen for Mind and Body by which the student 
must discipline himself for penetrating to the Reality behind the veil, 
have never profoundly affected the main current of Western thought. 
Most of the great Philosophers of the West, certainly since the time of the 
Renaissance, have been men of the world as well as students and thinkers. 
They have never tried to be ‘holy’ men set apart from their fellows and 
the problems of contemporary life. They have not, even when they 
were Professors, spent their days in meditation and mortification of the 
zi m order to achieve individually the blessedness of Union with the 

ne. 

These statements do not apply to the Middle Ages in the West. With 
s ا‎ "Veil of Illusion” this book deals. Sakta doctrine does not 

vonr an ascetic regimen", except by “ascetic”, we understand a self- 

controlled and ordered life. Says the Kularnava-Tantra (Ch. I-V. 75 
seg) “Fools deceived by Thy Maya hope to attain lib i b وو‎ 
nsa day fasting another acts wh cho O eang E 
er acts which emaciate the body. What 
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liberation can.such ignorant ones get by the torture of the body ?  Don- 
keys go about naked, are they therefore Yogis ? If liberation is to be had 
by smearing oneself with mud and ashes then village dogs who roll therein 
are Yogins. Deer and other animals live on grass leaves and water, are 
they therefore Yogins ? Hogs are exposed to cold wind and heat. To 
them all food fit and unfit are alike. Are these then Yogins ? Oh Kules- 
vari, all such practices deceive. The only direct cause of liberation is 
knowledge of the Truth (Taitva-jnàna). It again affirms that, in Kaula- 
Dharma, Bhoga (Enjoyment and Suffering) is converted into Yoga (Yoga 
bhogayate) and the world is made the seat of liberation (Moksayate samsarah). 

The end which is beyond the life of earth is achieved in it. It is not 
the fugitive but the Vira (hero) who meets life face to face, who conquers 
all vain fears and ignorance and achieves. He is Vira who struggles with 
Avidyà. By what man falls, by that he rises. But in common with other 
Indian systems, it holds that by reason and speculation alone Reality, in 
its sense as the Supreme Experience, is not attained. For this, Sadhana 
as physical, intellectual and moral purification, self-control, discipline, 
and worship are necessary. Without these the doctrine is not, even in 
an intellectual sense rightly apprehended, still less is the Truth realised. 
Man must transform his nature to attain it. This involves right activity 
(Kriya) with awareness of, and self-identification in all functions with, the 
indwelling Mother-Power: “She I am" **Sg'ham" he says. 

It has been said in the West (and this is Indian doctrine) that there 
is no end to what the trained and tutored will can do; and that because 
if a man puts himself in line with the Forces of Life he can tap reservoirs 
of Power, the contents of which are bottomless, because they are co- 
extensive with the Universal Life. This is the meaning of two terms 
common in the Tantra, namely, Yoginipriya (Beloved of the % oginis) Yogini- 
pasu (slave of the Yoginis). The Yoginis are Devatà aspect of the Forces of 
Nature or Avarana-Devatés of the Mahà-yogini, the supreme Mahāmāya- 
Tripurasundari. Work with them and success is attained. Work against 
them and ill-fortune follows. Identify the self with the partial aspects 
which are the Yoginis and then various Powers (Siddhis) are attained. 
Identify the self with the Mahd-yogini Herself and Man is liberated, for 
He is no longer man but She. This is the Sakta teaching, come down 
from days when India was a Siddha-Bhümi. With what a man should 
identify himself, depends upon what he wants. But whatever, it is, he 
gets the Power, if he but wills and works for it. 
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Ir is a common notion concerning the Hindus that they are an unpractical 
people, without “grip on reality," believing life to be a “dream.” This 
estimate is supposed to receive corroboration from the fact of their political 
dependence! and to be in some degree the justification of it. Their 
Religion and Philosophy is said to be accountable for these alleged defects 
and their results. False philosophies and religions have (it is supposed) 
impeded India in the path of what its critics consider to be self-realization. 
That there has been a lack of dynamism is obvious enough, for otherwise 
things would not be what they are. Therefore is needed the worship 
of Sakti or Power. There has been in some quarters a lack of faith, of 
belief, of self-confidence which is life and the issue of Life. How wonderful 
is the saying of that unnamed sage (to which I will in another volume 
return) which is quoted by Punyananda and Bhàskararaya in their Com- 
mentaries on the Yogini-hrdaya, and Nityadsodasika-Tantras. 


Apürnam manyatà vyadhih karpanyarka-nidana-bhih 


"Sense of imperfection is disease and the sole source of every misery." 
But does not the Vedanta speak of the Pürna, the Whole which is both 
Health and Life lasting ? Is it the fact that Indian philosophy and religion 
are responsible ? ‘This is a large question, the answering of which would 
involve very many inquiries extending over a large field. Here I am 
concerned with one only. To me the Hindu typal-mind has a profound 
sense of reality, both as universe and its ground. 

The power of ideas is immense and the greatest of all powers. But 
we must not over-exaggerate the influence on man at large of the technical 
discussions of professional philosophers. This is above all true of the 
philosophical issue, so long and even now agitated, namely as to the reality 
of the world of objects, as to the real nature of the “Real,” as to what is 


! Written in 1921 when India was not independent. 
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; ` "The reality of the universe 

real and unreal in TE e ae neem a 
DO Gare وی‎ ail form part of and perceive it. The differ- 
E e uec rue in India as elsewhere, lies in this, that the 
Cus world, in the technical sense of “Reality” E. کے‎ in 
the West, is taken for granted by the latter, who pursue ther dien ions 
unworried by self-created difficulties, whilst some at least of the former 
in the West have been engaged in the task of endeavouring to show that 
the things which we perceive are not really what we perceive them to be. 
Indian philosophic thought preserves the reality of the object experienced, 
whilst making full allowance for the influence 1n the act of perception of 
individual mental characteristics and tendencies called Samskdras, until 
that stage of cosmic consciousness (called Hiranyagarbha) is attained 
in which Reality as the Universals or Generals of the sense-particulars 
(Tanmátras) is experienced. Beyond this is Perfect Experience as lévara 
and then Pure Samvit Itself. In the Hiranyagarbha subsumed by I$vara 
there is still the limiting Samskara which while allowing perfect experience 
of the universals, yet precludes a perfect experience of the whole cosmic 
dynamism of things and their relations. This limitation is removed in 
the stage of I$vara in which there is not only a perfect experience of effects 
(karya) as they are but of causes as they are. There is no question of 
noumenal and phenomenal aspects but rather of casual and effectual 
aspects; nor is there a question of an unknowable background as in Western 
Science. Both aspects are actually known by us imperfectly; the effectual 
by Hiranyagarbha perfectly; both causal and effectual by Isvara perfectly. 
Western thought has endeavoured to show that things are not what 
they appear to be, that is, they are in fact other than what they seem. 
We are thus said to live in "appearances" of “things in themselves," un- 
knowable yet existing in their own right. "The sense-data are mere effects, 
produced in a perceiver's mind by the action on the sense organs of material 
objects, conceived in terms of imperceptible and hence hypothetical 
particles and forces. According to the Indian idea here described, it is 
affirmed that things are as things what they appear to be. There is no 
thing ın itself" and therefore no appearance of it. The individual's 
perception of a thing is however subject to the limitations of his sense- 
capacity and of his Samskdras. The Western view is—‘What I see as 


ee‏ اس 
Ey not green at all, but an hypothetical vibration of an‏ = ا 
al Ether.” But according to Indian doctrine greenness is‏ 
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objective: though this greenness may be perceived by me subject to my 

Samskáras or prenatal tendencies and conditions of sense-capacity. The 

standard thing or the standard quality is not an unknowable extra-mental 

X, but the standard experience of a perfect Experiencer, I$vara or Hiranya- 

garbha. [évara’s experience is the “thing in itself" and of the “thing 

in itself "; my experience is an actual participation in His subject to my 

own limitations. There is thus no difference (as in the West) between 

"thing in itself" and “appearance” (which latter does not resemble the 

former), but between standard or perfect experience on the one hand and 

varied individual experience, subject to limitations, on the other. The 

Vedanta says that things are forms of, or appearances backed by, a Spiritual 

Reality which is not a thing atall. But so far as anything is a thing, we 

know it, subject to our limitations, for what it is. The Real has three 

bodies causal, subtle, and gross of which the former is the common source 

of the other two, which constitute the world of subtle and gross objects. 

Experience in each of these bodies is direct and real. Scientific doctrine 

has not this reality of experience. For the perceived is substituted the 

inferred, and some of this inference is (when not unsound) either based 

on slender evidence or mere hypothesis. Inference is not the experience 

of the real. It may be wholly error. In applied science we live in a 

real world. But theoretical science and metaphysics may, as regards 

the inferred ultimate nature of things, be without truth, the correspondence 

of the real. In such matters an idolatry of Science is amongst the most 
foolish. Nevertheless it is a fact that Science is putting forward to-day 
theories which, if without meaning as applied to the physical world alone, 
nevertheless tend to establish the truth, which gives them meaning. Thus 
when it attributes unity, conservation, and continuity to Matter, Energy, 
and Motion in an universe of obvious plurality and discontinuity (since 
every form is a real breach of it) what it is in fact doing is to show that 
none of its conceptions have any meaning, except on the assumption of 
the unity and unmoving continuity of Consciousness in the sense of the 
Vedantic Cit. 

Indian thought affirms the truth (in its grade) of experience whether 
empirical or transcendental. Mere speculation as to the nature of either 
as inferred by reasoning or sense data leads at best to a conclusion of 
probability. The only certitude is in direct Experience itself. Nothing 
useful is gained in attempting to prove that experience is in itself not real, 
or is an appearance of something unperceived. If we would know what 
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some other than ordin 
speculative thought on to 3t 


ary experience 1s, WC must actually shift, not our 
but our being into it. In other words, we 
must have that experience directly. When we have made the shift, the 
ce which we have left is of no concern to us. But even if it were, 
:t would not appear to be false but to be the relative truth of the stage at 
which it was had. It is “corrected” only in and for the next experience 
of the Real. Whilst on the plane of material experience, sense-data, 
inference, and reasoning take their part in raising the self to its own higher 
Self and its experiences. There is no magic carpet which wafts the self 
from one stage to the other. But it is only a part of the Sadhana as moral 
conduct, self-discipline and ritual worship which are the necessary preli- 
minary of Yoga through reasoning (Jnana), feeling (Bhakti) or action 
(Karma). Truth is given us in our awareness of the world, for as we see 
it so it really is for us. There are higher experiences than this.. But if 
they are to be had, the whole subjective being and its material. body must 
be so actually transformed as to enable such experiences to be had. In 
other words we must experience reality whatever be its aspect—and not 
merely discuss it. 

Contrary to common belief, Hindu thinkers have been and are (in 
an epistemological sense) not only Realists but Realists of a thorough- 
going type. There is no trace of the Subjectivism which may be found 
in the Buddhist schools. I have used the term “Realism”, because it 
can be described, for the present purpose, in a clear way as the doctrine 
which holds that the world of objects is real in the sense that they exist 
independently of the consciousness of the person who experiences them. 
The vast bulk of the people of India are as “‘naively realistic," as the rest 
of the world. Nor have they the mental malady which doubts the obvious 
and seeks for anything but a plain account of things. Theirs is the great 
common-sense which means man-kind-sense; even though like everything 
which is human, it is not free from error. Common-sense is the sense of 
Reality in its material form. I am not however here concerned with 
popular but with philosophic Indian thought. By “Indian” I mean 
Brahmanical or, to use a popular term, Hindu. In fact one of the great 
cleavages between Brahmanical and Buddhist thought concerns this phil 
sophical question of Reality, eith Á = 
pie را ا‎ ther as the Constant Centre of experience 
oe Y universe which is the object of its experience. If the ch 

c laid at the door of any philosophy or religion, it i x de 
forms of Buddhism. For the ve PET ae at a8 at that of some 
ry mark of Brahmanism is reality and 
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practicality in doctrine and discipline. “Realism” in the Western sense 
is the doctrine that reality exists apart from its presentation to, or con- 
ception by, consciousness. The realist believes that in sense-perception 
we have assurance of the presence of reality distinct from the modifications 
of the perceiving mind and existing independently of perception. This 
is the Hindu position. In Epistemology or theory of knowledge the Idealist 
asserts, after the manner of the Buddhist, that the reality of the world is 
its perceptibility. This the Hindu denies. | 

With this definition of “Realism” no harm is done by the employment 
of a technical Western term. Descriptive names given to Western systems 
of thought are not seldom in themselves ambiguous and often actually 
misleading when applied to Indian doctrine. They have their utility 
as a species of short-hand for the description of Western systems and serve 
a purpose when we endeavour to compare Western and Eastern thought. 
But care must always be taken in their use. “Realism” even in Europe 
does not always connote the same thing. Idealism again is a vague term. 
In the metaphysical sense, Idealism is the name given to any theory which 
maintains the Universe to be throughout the work or the embodiment 
of Reason or Mind. In this metaphysical sense of the term, that is as 
opposed to materialism, all the Six Philosophies may be described as 
idealistic, for none of them is materialistic.2 In an epistemological sense 
the Hindus are Realists. In the metaphysical sense, some of their systems, 
such as the Samkhya and Vedanta have been called Idealistic. The 
former may perhaps be so described, if a system which derives niatter 
from things mental can be so called. It is certainly not (as has been said)? 
materialistic. It sounds strange to call a system materialistic which derives 
matter from thoughts and ideas and such an estimate is4 absolutely against 
the universal tradition of Hindus who, notwithstanding thei assiduous 
critics, may be at least allowed to know what their own systems mean. 
For this reason, the Indian author last cited calls it Psycho-dynamism, 
inasmuch as the Principles which it regards as the origin of things are both 
psychical, that is, in the nature of feelings, thoughts and ideas, and dynamic, 


1 See Baldwin. Phil. Dict. sub. voc. 

? The first standard or Nyaya-vaisesika has been called “Hindu Realism” and in 
several senses it is so. It is however not materialism and cannot be called Idealism in 
so far as its creation is a conjunction of previously existing realities. 

3 By Prof. Garbhe. Samkh. Phil. 242: et seg. Prof. Max Muller called it a system 
of Idealism, Six Systems. X. 

* As pointed out by J. C. Chatterjee in Hindu Realism, 14. 
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j e of forces or powers. 
کک‎ FAC idealistic Western stsyems as those e وھ‎ E 
and Hegel, in that (amongst other things) the Vedantic Cause o y 
universe is not Mind or Reason as those terms are understood n e 
West but Cit (of which Mind is only a limited mode) and its Power or Sakti. 
It iş better then in all cases to avoid Western terms except where they are 
nearly adequate, or comparison calls for them. We can most accurately 
describe Indian systems by avoidance of labels, and by stating what in 
fact they say, leaving others to docket them in their Histories of Philosophy, 
if they will. 

The belief to the contrary of that which I have expressed is I think 
in part due to the fact that the most talked-of system in the West is the 
Monistic Vedanta of the School of Šamkarācārya, and in part to a lack 
of understanding of this system, which presents some difficulties to the 
European mind. Even in India there are, I believe, at the present day 
but few who are really masters of it. 


————— 


II 


THE chief orthodox systems of Brahmanism are known as the Six DarSanas 
or “Means of seeing",! because what the West calls Philosophy is that 
which gives men sight of sensible verities and enables them to understand 
in the light of Reason the super-sensible Truth attainable only through 
Veda, that is, the super-sensible standard experience of the Rsis? or Seers. 
Philosophy habits this experience, so far as may be, in its rational dress. 

These six systems may for the purpose of metaphysics be grouped into 
three, viz. (l) Nyāya-vaiśeşika, (2) Samkhya-Yoga, (3) Vedanta. 
This last term means Upanisad. As such, it must be distinguished from 
the various interpretations of it which are given by the Vedantic philo- 
sophical schools. 

All these systems teach the empirical reality of the external world. 
In fact Samkaracarya to whom the doctrine of the "unreality" of the 
world is attributed, emphatically affirms, in his polemic against the Subjecti- 
vism of the Buddhists, that matter is every whit as real as the mind which 
perceives it. The first of these groups teaches the absolute reality (that 
is, independence of the universe) of its nine eternally existing ultimate 
entities,‘ with their properties, relations and so forth; the second, the 
absolute reality or the independence of the universe of its ultimate root 
as the evolving Material Cause’ associated with Efficient Causes or Cons- 
ciousness, the two Realities of this system; and the third, which is sub- 
divided into two general divisions, teaches in the first of these divisions 
that the universe in ultimate resort is real, not as independent, but as part 
of the one ultimate Reality or Brahman; whilst the Mayavada Vedanta, 
which is the sole system of the second division and is regarded by its ad- 
herents as the crown of all doctrines, teaches that the universe, whilst 
empirically real, is in the transcendental sense neither "real" nor “unreal”, 
nor partly either, but is backed up and made apparently substantial by 

1 Dargana comes from the root “Drs, “to see" that is to know. 


2 Rsi also comes from the same root “to sce" for they saw as Seers, that is had experi- 
ence (Jfiana) of supersensible truths. 

3 This is the Uttaramimamsa. The Pūrva or Dharma-Mimàmsà's metaphysical 
basis belongs to the first group. 

4 Dravya : post. 


5 Mulaprakrti: v. post. 6 Purusa which is Cit. 
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which, though It is (relative to us) Being-Bliss-Cons- 
Itself beyond all mind and speech (which, 
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this one Reality; : 
ciousness! and Lord, is in 7 
however, does not make It unknowable). Es 7 

These Six Systems are really One System, containing three chief 


presentments or Standards of Indian Thought suitable to various types 
and grades of mind, which Standards, in themselves, mark stages of ad- 
vance towards the understanding by the mind. of the beyond-mind standard 
experience of the Seers or Rsis. Those who regard them according to 
notions of historical succession only will not accept this. They will also 
further point to the controversies of the adherents of each of the philosophi- 
cal and religious schools. It is however the Indian notion which is ex- 
pressed by Siva who says* “The Six Doctriness are My Six Limbss (that 
is they form the unity of His Intellectual Body). He who separates them 
one from another severs my limbs (that is the unity of His Body). These 
also are the Six Limbs of Kula."7 Siva is the all-knowing Supreme 
Consciousness, and Mind? is a mode of it. The Six Philosophies are 
the Six Minds or six Ways in which intellectual approach is made to that 
Full or Whole Experience,!? a state which transcends mind and its opera- 
tions. This Indian notion is essentially a true one. It is unaffected by 
succession in time, or by the fact that each adherent of a system is taught!! 
and believes that his system is the truth and would argue others out of 
theirs. It is necessary that this should be so, because only that can be 
received which the particular mind is capable of receiving. That is its 
truth. And that only can be held and lead to practical result in which 
one has faith. One stage is not contradictory of another, because they 
are stages complete and true in themselves, as representative of particular 
Psychic development, of which the doctrine held is the corresponding ex- 
pression. Absolute truth consists in this, that it is impossible of correction. 
But the stages being relative are in a sense corrected; not in the sense 





1 Saccidananda. 2 Iévara. 
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that they fail according to a standard applicable to the stage of particular 
development for which they are appropriate; but because the mind, 
enriched and transformed in its continuing advance, moves towards 
another and truer attitude and standpoint. 

The Six Systems then are not wholly separate and mutually contra- 
dictory as commonly supposed, but are a graduated series in which the 
three groups form three great Standards suited to different types or grades 
of mind—different intellectual capacities and temperaments.! What 
system any individual should follow depends on his competency or Adhikara, 
a very fundamental doctrine of Brahmanism. To cach is given the truth 
of his stage. When acquired, the mind naturally ascends to the next 
until, by the elimination of all which is accidental, it passes into the one 
essential stageless Reality.2. When therefore it is said that the Six form 
one system, reference is not made to their historical genesis. The relation 
is not temporal but logical. They are stages in a process of immanent 
logic of the Reason realising itself as the true expression (so far as may be) 
in mind of supermental experience. The former cannot truly represent 
the latter, but some systems of thought make nearer approach to it than 
others. Classification by time is superficial. One system may ante-date 
or post-date another but what is essential is its character as being more 
or less advanced in the process of self-realisation. 

In all these systems the world as a combination of elements is a passing 
thing, it being a common Hindu notion that nothing which is produced 
(and the: universe as we know it is that) lasts for ever. Into what is it 
resolved? What are or is its fundamental Realities or Reality ? This 
leads to .a short survey of the teachings of the Six Systems on this point. 


1 See Hindu Realism, 5, et seq. 
2 See my Essay “Alleged Conflict of Sastras” in Sakti and Sakta. 


III 


Ir we reflect on the nature of ultimate Reality or Realities, the most 
obvious division which suggests itself is that of the Experiencer and Ex- 
perienced, of the conscious Selves and the world of objects together with 
their various properties and relations. 

On the subjective side there is Consciousness and Mind, for none 
of the Indien systems fails to distinguish the one from the other. We 
know ourselves as conscious beings. Consciousness is recognised by the 
First Standard! as a property and as such must inhere in some Reality 
which is independent of the body, since it is not the latters’ property for 
several reasons which this Sastra develops. We may only note here the 
view that if Consciousness cannot be the property of the body as a whole, 
neither can it be a mere function of the brain, the brain theory of Cons- 
ciousness being open to the same objections as the one which maintains 
that consciousness is a property of the body as a whole. In fact cons- 
ciousness belongs to what feels itself to be the possessor of the body and 
makes use of the body. But as in all the other Standards, a distinction 
is drawn between Consciousness and Mind. The Atman or Self is the 
کہ‎ e and ET It is not limited but is all-pervading 
نے‎ ena ہے نے‎ mes the Self does not always 
by which it is perceived. Therefore ie 5 f "hes An xi A OR 
perception, namely, attention in which ہے‎ e s ہج‎ 

; which case only perception of the object 
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Mind and senses are instruments of Consciousness. Thoughts, ideas 
and feelings are generally called Mind in the West, but the Self as sustainer 
of consciousness is not any of these. For they are in continual change 
and are known and experienced as changing things in much the same 
way as the body and its changes are known and experienced. Being so 
experienced they are not the experiencer. We are here on ground com- 
mon in general to all the Standards, the main distinction being that in 
this Standard the Self or Atman is the Reality in which all consciousness 
inheres, and consciousness is not its essential characteristic as in Samkhya 
and Vedanta. We thus get two ultimate Realities on the side of Perception 
for the senses are made up of the four minima! of discrete things perceived 
by the serises, and though real are not original ultimate realities. 

Then what is perceived ? What is perceived is Matter with its 
properties and relations and so forth, now moving, now held in position 
in space. Matter is real, its properties and relations are real, and so are 
time, motion and space. The sensible world is thought to be five-fold, 
for it affects our senses in five different ways. As the Standard does 
not admit a common Substance with varying form, matter is constituted 
by a number of separate independently existing Realities. Matter has 
certain general qualities? which correspond to a certain extent to what 
European Philosophy calls the primary qualities which may be perceived 
by more senses than one: as also certain special qualities? which can 
each be perceived by a certain sense only and correspond to some of the 
so-called secondary qualities of Western Philosophy. But if external 
things exist, they must do so independently of the percpient, for that 
is their Reality. Their qualities are really inherent in them and not 
in the percipients. Nor can it be said, as some do in the West, that some 
properties are inherent and objective and others subjective. For the 
arguments which prove that some properties are objective will also prove 
that the rest are so. As further explained later the theory of perception 
is fully “realistic.” The four special qualities which affect the four cor- 
responding senses are odour, taste, colour, and the touch sense. Sound 
in this standard is not regarded as a property of the discrete sensible things, 
there being no such thing from which sound cannot be entirely eliminated; 
yet sound as a quality can have no independent existence of its own, 
nor is it purely subjective. It inheres in the Reality called Ether (Akasa) 


! Paramanus. 
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e same qualities as the Ether of modern 
t and produce sounds not in themselves 
but in the medium in which they move. There are thus four classes of 
Minima of those moving things which are discrete and are perceived by 
the senses, each of which 1s eternal and changeless and a fifth Reality 
the ethereal motionless ئ5‎ in which they are. These Minima or 
Paramanus have been called! misleadingly “Atoms.” For the latter have 
in Western chemistry some magnitude, whilst the four classes of Paramanus 
are non-spatial and absolutely without any magnitude whatever. Unlike 
many, if not most, schools of Realism in the West there is no Hindu system 
of realistic thought which has ever held that the essential basis of the 
sensible world is a something or somethings which must have magnitude 
and extension. The ultimate constituents of sensible things are real but 
not hard solid particles with magnitude —a conclusion towards which 
Western investigation with its “dematerijalization” of Matter now tends. 
The Minima combine to form sensible matter, the pure points standing 
themselves away from one another but being united mediately through 
the intervening ether which is itself a non-discrete Reality or continuum 
in touch with all discrete things. Each of these four classes of Paramanus, 
as the origin of a special quality perceived by a special single sense, is also 
the origin of the particular sense itself, namely, the senses commonly 
called touch, sight, taste, and smell. That is the special senses are essen- 
tially of the same nature as the ingredients or originators of the qualities 
themselves. It is thus important to remember that according to the 
ات‎ theory of Perception the senses are essentially of the same nature 
3 the originators of the qualities which are perceived by them. These 
senses perceive all perceptible things as moving, changing, coming into 
out of it. This standard has no such notion of 
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as being acted upon by a Power which works in a direction opposite to 
that in which the power of movement works. This movement or Kala 
produces all relations which are called temporal and so is in this sense 
Time. The other principle or Dik by which discrete things are held in 
relative position produces notions of spatial direction. Space and Time 
have an objective existence irrespective of the mind thinking about them. 
The relations which they produce are as the things related. They are 
relations of the real separate things. 

Of Entities (Dravya) or as they are sometimes translated Substances, 
there are thus (both subjective and objective) nine. These with their 
qualities or properties, movements or actions, species, particular, inherent 
inseparable relation and negation are known as the seven Padàrthas? or 
Categories under which everything which can be imagined are classed. 
All these entities, properties, relations and so forth are real. 

Dealing with the Entities (Dravya) there are in the Nyayavaisesika, 
the first and simplest of the three stages of philosophical development, 
on the one hand the Selves, the basis of consciousness and experience, 
or that in which consciousness inheres, together with the Mind or instru- 
ment of their experience,* and, on the other hand, the four essential 
subtile objects of experiences from which are produced the gross perceptible 
objects of experience together with the ethereal mediums in which all 
discrete and separated things exist. To these it adds Kala, the Principle 
of universal movement bringing, according to general Hindu ideas, things 
into existence, subjecting them to change and carrying them out of existence 





1 Atman, Manas, Paramanus (4), Akasa, Kala, Dik. 

2 Guna Karma, Samanya, Visesa, Samavaya (as of quality with substance, action 
with substance, part with whole) Abhava. Gunas are 24 in number and are Nitya and 
Anitya, Karma 5, Samanya (3), Visesa many, Samavaya l, Abhava 2 again divided 
into three. According to Kanada there were only 6 Padarthas, Abhava being omitted. 
That in which they inhere (àdhàra) are Dravya in the case of Guna, Karma, Visesa; 
Dravya, Guna, Karma in the case of Samanya and Samavaya; and Abhava may be 
related to anything in Svarüpa-Sambanda. According to Vedanta, Sakti is different 
from these. The Nyàya includes Sakti or Power in Abhava as the negation of obstruction, 
hindering production of effect (Prati-bandhakabhava). Isvara has Nitya-jiiana, Nitya- 
iccha, Nitya-kriya. These three properties are called the Saktis of Igvara. 

3Atmans. These correspond (when I use this word here or elsewhere I do not 
imply that the notions are identical: on the contrary) to the Purusas of the Samkhya-Yoga 
and to the one Atman of the Vedanta. 

4 Manas. This, as an instrument of experience, corresponds to the Antahkarana 
of the other systems of which Manas is one particular function. 

5Paramanus. Their place is taken in the other system by the Tanméatras or supra- 
sensible matter. 

6 Akasa: given as such medium in all the schools. 
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giving rise in the percipient to the notion of Time;! and Dik the Principle 
which, notwithstanding the impulse of the former, holds things together 
in their various relative positions giving rise in the percipient to the notion 
of relative position as “here and there," “near and far" in Space. In 
this system however neither Time nor Space are mere notions. They 
are Dravya or Entities that is something independently real, and self- 
subsisting. Confusion has arisen from the supposition that Kala and Dik 
mean Time and Space in the general Western sense of those terms.? 
Western Realists have also maintained that Time and Space have an 
existence irrespective of the mind thinking about them, with the result 
that all necessary relations drawn from knowledge may also be regarded 
as having a reality independent of the mind reflecting on them. This 
does not mean according to Western Realism that they have existence 
as individuals or independent of the things related. But they have just 
such reality as we are intuitively led to believe them to have; that is, they 
exist as necessary relations of the separate things. ^ According to the 
Nyaya-Vaisesika-Darsana, Kala is a general principle of movement and 
Dik is a power which acts in exactly a contrary way, that is, by holding 
things together in a particular position. It is not Space in the sense of 
rooms and is in the nature of spatial direction. Each Reality has only 
general relation with everything which moves or is held in position. They 
are both, as realities, distinct from the things in and upon which they 
operate: but as so operating they give rise in the percipient to the notion 
of relations called Time and Spatial position. 
a Sa بات‎ Paramanus or things of no magnitude produce 
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of experience. Its ultimate constituents are self-subsisting and independent 
of all perceiving entities or selves. 

During dissolution! there exist all the Padarthas? except non-eternal 
compounded substance, non-eternal quality or properties and action or 
motion. Where there is more than one thing there must exist some 
sort of relation. The Selves or Átmanss (in whom is their Adrsfa)* and 
their Manas? exist unconsciously, that is, without experience. The Para- 
manus with their Adrsta’ exist without motion in Akasa and Kala and 
Dik are inoperative. Isvara alone is eternally conscious, willing and 
active but without production of the universe. At creation"? I$vara 
makes the Adrsta of the Atmans operative and conjoins the Atmans, ever 
associated with their Manas’ in such wise that the Selves become Conscious 
and have experience of sensible Matter,!! the Adrsta of which is also made 
operative, upon which they are active after their nature, have motion, 
combine as Dvyanukas and then as Trasarenu, that is, combinations of 
the Dvyanukas or six “atoms” which is the smallest sensible matter of 
three dimensions. 

The second and more advanced Standard or Samkhya-yoga asks 
whether, in an analysis of the World, we cannot reduce it to a lesser number 
of Realities than the nine entities with their properties and relations, 
namely Consciousness and Mind on the one hand, and on the other the 
four elements of matter in space, now moved, now held in position ? It 
answers that we can. We can keep Consciousness and Mind and include 
the rest under the common heading Matter and attribute the latter's 
motions and positions to its own inherent energies. We thus get three 
things—Consciousness, Mind and Matter. In the World we see constant 
change and we experience a continuity of consciousness as an unchanging 


1 Pralaya. 

2See p. 21. Including Abhava there are seven categories or Padarthas here spoken 
of, but different schools of Darganikas classify Padarthas differently. ‘The Maya-vadins 
say two (Cit, Acit), the Ramanujas three (Cit, Acit, Iévara), the Madhvas have two 
(Svatantra, Paratantra), Nàkulisas three (Pati, Pa$u, Pasa). 

3 That is the Nitya-Dravya, Nitya-gunas, Samanya, Visesa, Samavaya. There is 
Abhàva of Kàrya and no Karma; Anitya (non-Eternal) Dravyas are everything begin- 
ning with the Dvyanuka of Prthivi, Apah, Tejah, Vayu. The rest are, including the 
Paramanus, Nitya (Eternal). 

4 Here called Samyoga-visesa-sambandha. 5 See p. 21. 

6 The product of past Karma and the cause of future Karma. Adrsta as a Guna 
cannot be ever separated from the Atman. 7 See p. 21. 
„  S'These have their Samskaras. All Matter has its appropriate behaviour due to 
inner tendency or Samskara. ? See p. 21. 

10 Srsti. 

11 Compounded of the ultimate Minima or Paramànus. 
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Self. We see and experience both 
The two chief concepts then which claim our a 
Unconsciousness, Changelessness, and Change. 
first differs fundamentally from the second and belongs to a category of 
its own, that is, it must be regarded as a separate and different reality from 
the rest. Why ? Because our intuition of Consciousness is of its continuity. 
It is true that some speak of the "stream" of consciousness, but examina- 
tion shows that it is not unlimited consciousness which moves but the 
limited mind which is associated with it and is its instrument. Notwith- 
standing all apparent change, we are conscious of a persisting spaceless 
and timeless Self which gives meaning to all our notions of motion, change, 
space, and time. But whilst we know ourselves as consciousness we are 
aware of limitations upon it. Consciousness cannot as such limit Cons- 
ciousness. It must then be something unconscious which does so. This 
something then is Mind. Mind certainly appears to be conscious, but 
this is so not because it is in fact Consciousness but because it is associated 
with, and backed by, Consciousness. Mind is a play of dark unconscious 
force which is lit up by Consciousness. Again Consciousness in itself is 
unlimited, but everything else which is not Consciousness, or so far as it 
is not so, is limited. Consciousness then is distinct from Mind and Matter 
in that the former is changeless, timeless, spaceless, unlimited, whilst Mind 


and Matter are changing things and (being things) limited in Time and 
Space. 


Consciousness and Unconsciousness. 
ttention are Consciousness, 
Examination shows the 


The next question’ is—Consciousness being a distinct reality from 
Mind and Matter, are these last two separate realities or can they be 
reduced to one ? They can be so reduced if shown to have qualities in 
common bringing them under one general concept. We have seen that 
there are two such qualities. Each is per se unconscious. Consciousness 
is unlimited and all-pervading and therefore immanent (however veiled) 
in Mind and Matter. But abstractedly considered and by themselves 
Mind and Matter are unconscious. Again they are both doeet 
We observe matter in constant change. So also the mind changes, its 
instability being compared to mercury. In fact motion, as both Aristotle 
ZA a s a D characteristie of Nature. For this 
thing”. The eis Mind Bae Kes سس‎ i وت‎ 
ا‎ hae i 1n constant movement (Spanda), 
men $c particle being even for one moment at rest. Throughout 
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the static centre of this other Reality which is many, changing, and un- 
conscious. Both Matter and Mind, which move in and around it are 
two aspects, the first gross and the second subtle, of one common Ground 
and Reality. 

The Second Standard then reduces the many realities of the first 
into two, namely, the Purusas or Selves as Consciousness and Prakrti the 
source of both the mental and psychical as subject on the one hand! and 
the material as object? on the other. Prakrti the source of the world 
of mind and matter is self-subsisting Entity independent of the Selves 
which, as being in themselves Consciousness, lighten and give the similitude 
of consciousness to its dark unconscious operations. She is active before 
Him because Nature always works for the Consciousness directed towards 
it. As Prakrti is real so also are its derivatives Mind and Matter, the 
latter including the whole universe of objects and the former all empirical 
subjects. 

In this system the nine Realities of the previous one are dealt with 
as follows: The place of the eternal, infinitely numerous selves or Aimans 
is here taken by the eternal, infinitely numerous Purusas or Selves. But 
whereas the Vaisesika Atman is a Reality of which consciousness is not an 
essential, inalienable characteristic but is that in which Consciousness 
is only sustained, the Purusas are Pure Consciousness (Cit) Itself. All 
the other eight Realities of the former system are assigned to, and included 
within Prakrti, the non-conscious Principle. The place of Manas is taken 
by the inner instrument or Antah-karana} by which infinite experience is 
had;* and the place of the four Paramánus and Akasa is taken by the five 
Tanmdiras or forms, of supersensible “Matter” or universals, which in 
combination produce the particulars which are sensible matter. Kala 
as “Time” has no objective existence apart from the Moment‘ or ultimate 
and absolute unit of change, namely, the instantaneous’ transit of a 
Tanmátra from one point in space to the next succeeding point. The 


_ | The Antah-karana working with the aid of the senses or Indriyas. Consciousness 
is reflected on these because the natural Principle (Prakrti) and all its products are in 
themselves unconsciousness. 


2 Compound matter made up of the five forms of sensible matter (Bhüta) derived 
from the super-sensible Tanmatra. 
3 This term includes Buddhi, Ahamkàra, Manas which operate with the aid of the 
cues instruments, the senses, between which and the first two Manas is the link. 
Through a form of catalytic activity: that is by the reflection of consciousness on it. 
5 Bhüta. 6 Ksana. 
.? Lotze says "Nothing could conceivably have the power to interpose an interval 
of time, vacant as in that case it would be between cause and consequence." 
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moment is real, being identical with the unit of change in ene 
and the Time-relation thus shares in this reality. Dik as the tota " 0 
position, or as an order of co-existent points, is like order in time relative 
to the understanding, being constructed on the laws of actual relations 
of position intuited by empirical consciousness. Spatial position resus 
fom the different relations in which the all-pervasive Ether or Akasa 
stands to the various bounded objects in it. The category of Causality 
is mediated through the scheme.of order in time. In short, Space, Time, 
and Causality are empirical relations of things having objective empirical 
reality but not independent of the things so related.! This standard 
teaches the efficiency, as inherent dynamism, of the world of things, since 
the Universe in all its forms is a manifestation of the Supreme Causal 


Energy-Substance Itself. 


T PAT: t. 
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IV 


Tue third stage opens with the question whether it is possible to reduce 
the two Realities to one. At this point reason alone fails to establish the 
necessity of any such resolution. Perceiver and Perceived can only be 
unified in something which transcends both and therefore all empirical 
experience is something alien to it. Reason may doubtless establish con- 
clusions of some probability, but it cannot be shown with certitude that 
the ultimate Reality is single whilst we still rest in present world experienc. 
If we assume one of two Realities only we may reasonably fix on Cons- 
ciousness which is self-directing rather than on unconscious matter, but 
that there is only one remains to be proved. Supreme unitary experience 
is known only by consciousness divested of those conditioning limitations 
which are the very constituents of ordinary limited world experience, 
and which consciousness has thus expanded into that Immensity which 
is the meaning of the word Brahman. To know this One Reality directly 
is to be It. To know of It is learnt from those who have had unitary 
experience or have received the traditional teaching of such experiencers. 
Therefore it is that the Vedanta is essentially a Sruti-pradhana or revealed 
Sastra as opposed to a Yukti-pradhana or reasoning Sastra. That there is 
one ultimate Reality is known by most only secondarily as the revelation 
of the Seers or Rsis who have “seen” this Truth, that is, have had direct! 
experience of it in Samadhi or ecstasy; and primarily by such direct ex- 
perience which is open to all who are qualified and strive to attain it. 
Spiritual experience varies. It may be of a more or less dualistic character 
or (for so long as it endures) Monistic. The great Vedic saying (Maha- 
vakya) “That thou art" (Tat tvam asi) has thus received varying inter- 
pretations. The word Tat (That) in Sanskrit may stand for any case.? 
It may be read in the nominative, then meaning the identity of the Maya- 
vada school or of Ramàanuja3 It may stand for other cases. Tat may 
mean Tasmát as in Vallabha's school—‘‘the one from Whom all proceeds." 
Tat may mean Tasya, as in Madhva's school—“‘you are His.”4 “He is 

1 Aparoksajfiana. 

2See Bhamati Kalpataruparimala of Appaya Dikshita, siitra 1. No school stands 


for the accusative or instrumental, each school puts forward its own Veda-mantra. 
3 Tvam= here Amfa, “You are part of the whole.” 4 Svamitva-sambandha. 
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and depend on Him." Tat رو‎ MEAD Jasmin, 
Tasmai as in the case of other dualistic teachers (Duaitavadins) and ae 
(Bhaktas). "He it is in Whom you live, with whom you must unite throug 
devotion or It is for Him you are.” “For him you are produced and for 
Him you must work being in His ورڈ‎ es out dualists like the 
-v3vikas sav “You are not That (Atat tvam asi)”. 
s پوت‎ taught by Ramànuja, Nimbarka, Vallabha and Madhva, 
the world in each case is real, but the Principle of which it is the mani- 
festation is not independent and self-subsisting but dependent on or present 
in God as the Ens Realissimum in various ways, as either the Body of the 
Lord, within His Lordship,? or as different? from the Lord as the possi- 
bility of distinct and dependent existence,4 and yet not different as im- 
possibility ofeindependent existence,’ or as one with God without recourse 
to any principle of Māyā,ś such as Samkara teaches, being a part of Him, 
as it were a spark thrown out by fire.” In all these systems? God is the 
Ens Realissimum, and all other realities are in one way or another dependent 
on Him, though independent of the mind of the creature who perceives 
them. Being part of the Lord they share in His Reality. For a know- 
ledge of this ultimate Reality all depend on Sruti or Veda the teaching of 
which is interpreted in various ways. The interpretations differ and so 
do the spiritual experiences, but they are none the less true for that. They 
have the reality of all actual experience and the truth of their stage of 
experiencing. In spiritual progress man passes from out the lower to 
the higher experience, that is, an experience of greater unity. The standard 
spiritual experience is that of the Rsis as embodied in the Vedas. 
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Tue third Standard or Vedanta consists of two main divisions. In the 
first is contained every school but that of Samkaracarya. His Mayavada 
is the sole system of the second division. The ground of distinction con- 
sists in this, that he alone distinguishes between conventional and trans- 
cendental reality and truth. All Vedantic schools are at one in taking 
up the analysis at the point at which it was left by the previous standard. 
They do not altogether discard its findings but hold that one of its two 
Realities, Prakrti the Unconscious Form-principle, is not wholly inde- 
pendent of the other or Formless Consciousness or Purusa. Reality of the 
universe as the complete independence of that second Standard is denied, 
but another reality is given to the universe according to the first division, 
namely, the reality of that of which it is a part or with which it is connected. 
According to the Vedanta of the second division this reality of the universe 
is empirical only, and from the transcendental standpoint is denied. The 
Vedanta thus in the continuous approach to unity reduces the two Realities 
of the Second Standard to one Reality only. 

The final step is taken by the Maya-vada Vedanta on its transcen- 
dental side. Empirically it admits a real material causation by Maya 
as the Power of the Lord, who is Being-Consciousness-Bliss, as also the 
reality of the world of Mind and Matter. Ifthe cause be real the products 
must be so. Matter is every whit as real as Mind, is not the creation of 
the latter. The order of evolution of the Jiva or individual differs from 
that of the Samkhya. But from the transcendental aspect, which is the 
standpoint of God, the world is without reality. The ultimate experience 
is not a world-experience. From the view-point of the former’s persistence, 
what comes and goes is unreal. There is here no infringement of Realist 
doctrine which affirms that matter exists independently of mind. This 
is fully recognised. But it is clear that in a state which transcends both, 
that is, in which there is neither Matter nor Mind, the question whether 
matter exists independently of mind cannot arise. There is no denial 
of the realistic position because a further form of experience is assumed 
where Realism, Subjectivism and the like have from the nature of the 
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case no meaning. “Realism” assumes both Mind and Matter. So does 
the Advaitin Vedantist as regards World-experience. In the state which 
it assumes beyond World-experience the question does not arise. É 

It is this second division of the Vedantic schools occupied by one 
System only, namey, the Monistic Màyà-vàda doctrine of Samkaracarya 
which has given risc to the notion that the Hindus think the world is unreal, 

though the vast number of ordinary folk can have no such notion and 
every other Indian philosophical school combats his teaching on this 
point. By its followers this school is regarded as the crown of the whole 
series of thought-systems of which the Carvakas and Lokayatas, atheists 
and materialists, are at the other and the lowest end. The fundamental 
distinction between it and the other Vedantic systems lies in this, that 
whereas they in ultimate resort give to the universe reality, though de- 
pendent on Brahman of which it is in one sense or other a part, in this 
last system the manifold of the universe consists only of “Names and 
Forms",! which are no true part of the one and sole Reality or Brahman, 
whose presence gives the world the appearance of substantiality it possesses. 
They are the product of an inscrutable Power? of the Lord, who is Him- 
self only the Immense or Brahman seen through the self-same veil of 
Maya. In this way the sole Reality, in its sense of unchanging everlast- 
ingness, is affirmed. 

The unreality of the world was the theme of some of the northern 
Buddhist schools who in this as in other matters deserted the path of 
good sense marked out by Brahmanism. The Tibetan word which 
eben US cn given the meaning of a magical and illusory show 
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ism.?! It is however equally obvious that there are also fundamental 
differences between the doctrines, some of which we will shortly examine. 
In the first place, Samkaracarya held to the empirical reality of the world 
as existing independently of its percipient. Since the Jiva or Individual 
Centre produces his own Samskaras or tendencies, there is, it is true, a sense 
in which we each make our own world. But in another sense the world 
exists independently, as the actualization of the collective Samskaras. He 
conceded empirical reality to the waking and dreaming states and even 
to illusion? (strictly so called) whilst they lasted. They are, they are 
“had” or experienced. Moreover the object as experienced is for such 
experience true. A vivid dream is for the dreamer indistinguishable 
from waking experience, the sense-data of which it revives and combines 
after its own mysterious fashion. All that Samkaracarya said was that 
the reality of one state was “contradicted,” that is corrected, by another, 
the dream by the waking state, illusion by normal experience. Is there 
then any state which is not contradicted or corrected by another ? The 
answer is—Yes, there is—it is that which exists “uncontradicted” in all 
the “three times” (past, present, and future). This is Para-Vidya. The 
working of the senses and intellect are Apara-Vidya. These are neither 
contradicted nor even corrected by Para-Vidya. All contradiction is 
within the Apara-Vidya between attributes—the work of the senses and 
the intellect. But where these have no place and forms have no meaning, 
where duality does not exist—how can such Reality (itself uncontradicted) 
contradict ? Contradiction is possible when opposite attributes are 
applied to a thing assumed to be the same. But the same relation does 
not exist between the two forms of Knowledge. They do not give opposite 
versions of one and the same Reality. There is and can be nothing in 
common between the formal Knowledge of Apara-Vidya and the attribute- 
less Immense which is Pard-Vidya. There is no sameness (in which all 
contradiction is based) between the qualified and un-qualified, between 
the formal and formless. Even if it be said that the basis is the same 
in both, they are indistinguishable. The self never contradicts the evidence 
of the senses and intellect. All contradiction is relative to these, its instru- 
ments but never with it. There are thus no two standards of truth. 
The *Real" then is defined as that which is the eternally enduring and 


1 Maya-vadam asacchastram pracchannam bauddham, etc. 
2 Pratibhasika-satta. | 
See G. R. Malkani's “Method of Philosophy" (Indian Insti i 
و‎ em phy" (Indian Institute of Philosophy, 
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changeless, and this is the Supreme. It has been said too by some Western 
thinkers that conservation and persistence are the criterion of the Real.! 
This is the Hindu view. 7/۷571, the Principle of change, itself is not unreal 
any more than it is real. It is an inscrutable Mystery? which is neither. 
The world is metaphorically described as a dream,? as a mirage and a 
falsity. But to whom and when ? Not to the world experience to whom 
itis in fact real whatever his philosophy may be. In a state in which no 
world is experienced no question of its reality arises. There are in short 
two conditions, one in which there is world-experience, that is, the gross 
universe, and another or Yoga-experience in which there is either the subtle 
or ideal universe or no object at all. If we would compare the passing 
ephemeral world of Humanity with that state which is Divinity, the former 
has only the reality of its transient stage, whilst the latter is the stageless, 
timeless, and spaceless Unchangeable, which is alone (in this sense) the 
Real. To speak (as is commonly done) of an esoteric and exoteric doctrine 
is to mislead. The doctrine teaches the reality which is conventional 
or pragmatic and the reality which is the true and transcendental real.4 
Those who follow it, hold to both realities. The doctrine however is a 
subtle one, only truly known to its Sadhakas.5 That it is possible to hold 
to the reality of the world and yet follow this Monistic doctrine is shown 
by its Bhakías,s for a Bhakta or worshipper must believe in the reality not 
only of the object of his worship but of himself and his worship and the 
World in and by which it is done. How to live in this and other anti- 
nomies is the secret of. men of his temperament, capacity, and type.” . It 
سو‎ uncommonly but wrongly supposed that an adherent of Màya-vàda 
pia cannot be a devotee (Bhakta). This is not so, as an Indian author 
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well points out! instancing the teaching of the Santas of Maharastra and 
Jňāneśvara the author of the well-known Commentary on the Gita, who 
was both a convinced Maya-vadin and an ardent partisan of Bhakti. 
Numberless instances might be cited, as for instance the Sakta-Tantras 
which though practical Scriptures of worship, teach Vedantic Monism, 
or to be more accurate, *non-dualism (advaita=“‘not two"). What 
is affirmed is that there is no duality but what else there is, is not affirmed. 
To the Transcendental neither oneness nor any other attribute strictly 
applies. | 

Probably it is a correct conclusion to say that Samkara adjusted his 
exposition of Vedànta to meet the original Mayavada of the Buddhists 
and so promulgated a presentment of Maya different from that of the 
Buddhists,2 and therefore without abandonment of what he believed 
to be the essential principles of Brahmanism. In fact he was by tradition 
a worshipper of the Supreme Mother or Sakti whose Sri Yantra? may 
sometimes be seen in Vedantic Maths. 

After all what does the doctrine amount to ? The empirical reality 
of the world is fully affirmed; that is, as long as one is in the world, both 
mind and its object are equally real. Objects are realities independent 
of the experiencer. The qualities of things exist in them and are per- 
ceived. The limited Knower, in so far as he is limited, is as much of a 
product as limited Matter is. If our experience tells us that we see a 
world of objects we in fact do so. Commonsense cannot proclaim other- 
wise. But the next question is—is it or is it not the fact that there is an 
experience for which the world does not exist ? The answer is in the 
affirmative, given on the authority of Sruti—which the West calls Reve- 
lation—but which may be perhaps better described by what is there 
called Spiritual Experience. This is not for the Hindu any spiritual 
experience but the standard experience of the Vedic Seers. That experience 
may be had by any man who strives for it, not necessarily now in this life 
but in some stage of his future self-evolution. Is this last experience itself 
corrected ? Those who have it say that itis not. It is a state, permanent, 
without change, in all the “three times," past, present and future. If 


1 Ghate Op cit. “Remarquons quil est d'ailleurs possible de conserver la bhakti sans 
رات‎ 4 la doctrine de l'unité absolue ni 4 as consequence la doctrine de la Maya.” 
2 The term is used by other schools as meaning the inscrutable power of God whereby 
He is enabled to do that which seems impossible to us. 
3 A diagram used in worship. 
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the true Real is (as this system affirms) That which changelessly and for 
ever endures, then This alone is True Reality and all else relative to it, is 
unreality. It seems to be thought that its adherents take the world to 
be unreal in the epistemological idealistic (one has to take breath with 
such long words) sense. This is not so. They say in effect “we are in a 
world which to us is real, but we aspire to the attainment of a state known 
by our Seers, in which the world of things and pains, the world of contin- 
gencies, the world of opposites is not. Relative to that, our experience, 
though in present fact real, is ultimately unreal. The reality of the world 
is a pragmatic truth." 


VI 


SPEAKING in a general way we may convert the second Standard or Sàm- 
khya system into the Sakta doctrine of Power or Sakti by substituting 
for the infinite Purusas one Siva, and for Prakrti, Siva’s Power or Sakti, 
and then affirmating that Siva and Sakti are not, as the Samkhya says, 
two independent Realities but one Reality in twin aspect, namely, static 
and kinetic. The Samkhyan Purusa is changeless Consciousness (Cit). 
So is Siva. Prakrti is as unlimited cause the principle of Change, and 
as effect limited changing forms, which are, as effects, modifications of 
their cause. Sakti or Power is that which, in itself unchangeable, producss 
from itself as Material Cause the world of change. Common language 
speaks of the Power of Siva but strictly Power or Sakti is Siva. When 
the one Reality or Brahman is regarded as the Changeless Consciousness 
it is called Siva: when it is regarded as the Power of Consciousness or 
Consciousness-Power which projects the Universe from out itself, it is 
called Sakti. Itis fundamental doctrine that there is no Siva without Sakti 
nor Sakti without Siva. But this substantial unity with diversity of aspect 
involves a changed view of the nature of the cosmic process. In Samkhya 
there are two Realities, in Sakta doctrine there is only one with dual 
aspect. According therefore to Samkhya, evolution is from and of Prakrt 
who is distinct from the Purusas but associated with them. The Purusa 
is the efficient and Prakrti the material cause, the two causes existing not 
in one but in two entities. In Sakta doctrine, as Siva and Sakti are one, 
it follows that the world is evolved from and by the one Reality, Siva- 
Sakti, that is by a Reality which in one aspect does not change (for Cons- 
ciousness never does so) and in another aspect is the Cause of Change 
and Change itself. As we are here dealing with the Power-aspect of 
Consciousness to recollect and imagine forth the Universe, we may for 
convenience speak only of Power or Sakti, if we are careful to remember 
that Sakti is only the active power of actionless Consciousness (Siva). 
The Sakta Dargana reminds us of this fact when it says that the universe 
is the product of Cit-Sakti and Méaya-Sakti, that is, Cit or Consciousness 
in its aspect as power and efficient cause and Maya-power or material 
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cause. Cit-Sakti like the Samkhyan-Purusa is by its presence the efficient 
cause and yet the actionless Witness, of all which goes on. What happens 
is by and in its aspect as Maya-Sakti which like Prakrti, 15 the ultimate 
Substance-Energy out of and through which the universe 1s evolved. 
There is thus one ultimate enduring absolute Reality of which all other 
relative realities as Mind, Life, Matter are transient forms. The world 
is real and must be so, for we are here viewing the problem from the world 
standpoint. The question of its reality only arises when the problem is 
viewed from the other end. 

If we put this doctrine into modern form avoiding all technical terms 
it comes to this. Persistence is the criterion of Reality. The ultimate 
Reality is Eternal Being-Consciousness which in itself is changeless. Cons- 
ciousness whether transcendent or immanent in the world never moves. 
If in the world-process it appears to do so, this is due to the play of mind 
of which it is the basis. But this Consciousness is nevertheless a true 
efficient cause, that is, one which moves without itself being moved. As 
such it is consciousness-power. But what is the patent and the material 
cause in the Cosmic Substance ? It can be only the one same Reality 
for there is no other. But what is this Substance-Energy which is the 
material cause of the universe ? "The answer depends on the side from 
which we view it. If we look at it from the other world aspect, that is, 
the Reality which we call Power as it is in Itself, then the answer is that 
it is Consciousness.! If on the other hand we look at it on the world-side 
then it is the Root-Substance-Energy of the universe which appears as 
Mind and Matter. That root as cause is neither the one nor the other 
T eye to produce in itself and to appear as both, when Conscious- 
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is a polarisation in unitary consciousness of “I? (Aham) and “This” (Idam) 
the experiencing subject and his world. The latter is as real as the former 
which perceives it but since both are transient and change, their reality 
is relative. Full, timeless, spaceless, endless Persistence is the Absolutely 
Real which is the Supreme Experience. 

I have stated the matter in the simplest way hoping to recur to it 
in a discussion on the term Sakti or Power. The Advaita, Saiva and 
Sakta-Sastras however explain it in great detail and complication and in 
technical terms of their own. It what are called Thirty-six Tativas or 
stages of evolution of Consciousness into Mind and Matter, their Scriptures 
show the origin of even Purusa and Prakrti. This scheme I have explained 
elsewhere.! These are not, in such case, the ultimate reality but merely 
one of the principles (Tattva) or stages in a line Consciousness which 
extends upwards beyond them.  Purusa and Prakrti 70/006 merely 
mark the stage when the “This” (Idam) or object of the I" (Aham) is 
thrown out of the Self and becomes an outer thing distinct from it. In 
other words they are the immediate Root of Empirical reality but that 
Root is itself grounded in the soil of Consciousness which is ultimately 
Samvit or the Supreme Experience Itself. 

The relation of this system to that of Maya-vada Vedanta will be 
more fully explained in a discussion of what the Sakta understands by 
Maya. Both are Monistic or rather non-dualistic (Advaita-vada). The 
Sammohana-Tantra thus gives high praise to Samkaracarya as an in- 
carnation of Siva (Samkara) and describes his four disciples as the four 
Mahá-preta, who support the Throne of the Mother of the World, for such 
is Maya-Sakti to the Sakta. She in one aspect is the ultimate Changeless 
Reality. She in another aspect does evolve into and appear in the forms 
of the World. These are in their essence the enduring Real that is Herself, 
and as forms of Herself the passing yet real objects of experience. "There 
is thus a real yet transient diversity in a real and enduring unity. Doubt- 
less this doctrine does not explain how logically God can be changeless 
and yet change. But the Maya of Samkaracarya, which is neither real 
nor unreal, also runs counter to logic. The highest truth is alogical. 
Better the Sakta says accept both the reality of the changing World which 
is imposed by Maya on us in our ordinary experience, as also the reality 


! See “Sakti and äkta” and “Garland of Letters.” 
2 Through Suddha-vidyà or Sad-vidya, Igvara, Sadasiva or Sadakhyà, and Siva- 
§ akti-Tattvas. i 
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of the Changeless which is experienced in Yoga, a state free of the coercive 
effect of Maya, which is Maha-maya Herself. No logical argument will 
solve the Problem. In spiritual experience the Problem disappears. 
And so Siva says in the Kularnava-Tantra (1-110) “Some desire Dualism 
(Dvaita-vada), others Monism (Advaita-vada). Such however know not 
My Truth which is beyond both Monism and Dualism (Doaitàdvaita- 


pivarjita). 
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VII 


AN examination of all the Indian scriptures of worship leads to the same 
conclusions. Some are philosophically related to the first division of 
Vedanta and some to the second in various ways and degrees. The 
Sakta-Tantras are a form of Advaita-Vedanta. All worshippers are 
practical realists, whatever their doctrine may be. This does not prevent 
a Sakta from holding to the doctrine that the Supreme Experience is not 
an experience by a limited knower of a world of limited objects, external 
to a plurality of selves, themselves mutually exclusive. He prays to the 
Mother knowing that the form of the One as Mother is that in which 
She appears to him. 

To sum up: No Brahmanical system countenances any form of subjecti- 
vism. All teach the empirical reality of the world and the perception 
of the physical non-mental qualities of things therein. All but one give 
it, besides this reality, an ultimate reality either as being the combination 
of several or of two everlasting Realities, or as in some sense a part of the 
one ultimate Reality or Brahman in its aspect as Power. We have thus 
Pluralism, Dualism and Monism in all its shades. That one exception 
says that the universe is ultimately neither real nor unreal, nor partly one 
and partly the other, but an inscrutable mystery which we must accept if 
we would hold to the changelessness and partlessness of God—which all 
admit. For only in this way, even though it be formally, is the Reality 
beyond Reason truly expressed in that high manifestation of Itself which 
is Reason. 

Indian doctrine is realistic firstly in so far as it affirms the independent 
reality of objects in our daily experience, wherein the percipient is in pre- 
sence of a reality existing independently of, ánd distinct from the Vrtti 
or modifications of the Mind. This we have seen. It is secondly realistic 
in its treatment of the nature of that perception; thirdly because the 
sphere of reality is more extensive than that which is generally allowed 
in the philosophic West, and because experience in time is only a section 
of what is an eternal process without beginning or end. The first point 
has been sufficiently established. I will now add some further obser- 
vations on the second point and deal shortly with the third. 





VIII 


To deal fully with the nature of perception would take me beyond the 
scope of this paper. It will be discussed when treating of Sakti or Power 
as Mind. It is necessary however to make some further reference to it 
here from Vedantic standpoint for the doctrines held are more thoroughly 
realistic than those of many Western schools. 

Perception has not only a real object independent of the percipient 
(thus rejecting the Berkeleyan dictum esse est percipi), but (as already 
stated) the physical qualities we perceive are, according to the Indian 
view, in the object itself. No distinction is made of primary, secondary 
or tertiary qualities. The first two are in the object as well as in the 
mind, and the last has an objective basis in the Universal Mind of which 
the individual mind is only a special case. A so-called secondary quality 
is not a mere mental impression in the percipient. It is "out there" in 
the object perceived. Its! real, in the sense of basic quality, is quality 
as the Universal apprehended by the Universal and Collective Mind. 
Its quality as a variable sense-particular is perceived by the individual 
mind according to its manner of perceiving. This quality is therefore 
"there" in the object even when there is no individual mind perceiving it. 
For this Universal is always “sensed” by the Collective or Cosmic Mind. 
It has not however all the qualities which different percipients see in it 
from different points of view and at the same time. For, in this sense, 
x sensation is "private." Indian thought does not hold that 
RN oe oF ate is an exact copy of the object as it is in itself. Though 
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apprehended as the sense particulars, are always objectively present. 
Hence sensation is both “private” through the individual mind and com- 
mon through the Cosmic Mind. The Hindus therefore are more realistic 
than those who distinguish between the qualities as primary and so forth 
and make sensation merely "private." 

The basis of these principles may be found in the doctrine that the 
quality of the object which is sensed and the constitution of the sense 
which perceives it are the same. 

The same forces which go to make the subtle mental object also go 
to make the sense which perceives it. The gross material object is derived 
from a combination of the subtle elements. One and the same Causal 
Stress in the original Substance-Energy (Sakti) phenomenally appears 
as the sense on the one hand and the matter and its qualities on the other. 
The knowing is of like by like. The causal aspect of an Universal is a 
stress or motion (Spanda) in Universal Substance without reference to 
any percipient organ at all. From the phenomenal aspect the Universal 
relates to a percipient organ evolved co-ordinately with it which may be 
either absolute or relative, universal or individual. The object is appre- 
hended as it is with all its qualities, subject to the particular Samskaras 
or mental tendencies which merely affect the manner of knowing them. 
Western science thinks that it is concerned with a real world which persists 
independently of our experience but then, as has been pointed out,! we 
are committed to a division between the contents of immediate experience 
and its causes which division has become deeper and more impassable 
with every advance in physics and physiology. For the physical causes 
of perception are now inferred but not perceived. The real material 
world has been driven into the unseen and now lies (itis said) hidden 
behind the screen of its own effects. Perception becomes a remote psy- 
chological effect of a long train of causes, physical and physiological, 
originally set in motion by the external thing but in no way resembling 
it. It dissolves the thing perceived into a remote reality which is neither 
perceived nor perceivable: as in the case of the reduction of matter to the 
structure and motions of invisible homogeneous electric units. Thus 
we perceive for example in an object impenetrability, density, weight, 
configuration, colour, taste and so forth whereas we are told that the object 
is really constituted of vortices in homogeneous ether which is not matter 
at all. It turns the world of common sense into an illusion and on this 
illusion it rests its case.! 


! Balfour. Gifford Lectures (1914), 159. 
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According to the Indian view we do perceive things as they pheno- 
menally are. The physical causes of perception are perceived. What 
is not perceived and is not the object of any percipient 1s the creative 


activity of and in the &mdamental Substance-Energy which is pheno- 
d and senses on the one hand and objects 
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menally presented to us as min 


on the other. : ۱ 
As sensible experiences do undoubtedly exist, so there must be, 


other than and outside of ourselves as individual experiences, things 
by which such experiences are produced. It is not the fact that what 
really exist are only our impressions and ideas. The sensible world exists 
apart from, and other than, our experience. The Sasira puts forward 
many reasons in support of these commonsense beliefs. Thus we deny 
the existence of things perceived in dreams precisely because we are certain 
of the existence of things experienced on waking. If the sensible did not 
exist, then dreams; which are the repetition of things already experienced 
when waking as existing outside, would be impossible. If sensible things 
had no existence of their own, there is no reason why we should not see 
them at will and continuously just as we can have our own ideas at will 
and for so long as we like. But on the contrary we perceive sensible 
things only so long as they remain in relation with us and this is because 
they exist independently of us. So again we distinguish between right 
perceptions and hallucinations, which we could not do if sensible things 
had no objective existence: all of which arguments are grounded on good 
realistic common sense with nothing “dreamy” about them. 
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‘Judgment,’! ‘Self-arrogation,’2 as substantive principles at all. It would 
regard them as attributes? of the Self. Mind as Manas is in the first 
Standard a substantive principle but it is atomic, that is without magni- 
tude. It is so to say a point at which and through which, connection is 
established between the Self and objects for the purposes of experience. 
Hence all experience is necessarily serial. It is like a tap through which 
all experience whether internal or external must flow. The functions 
of Manas are generally recognised as the same. But the whole “Inner 
Instrument"s as assumed by Samkhya and Vedanta will better explain 
life by their respective activities than the simple atomic Manas of the 
first Standard. Just as the senses are of the same nature as the Paramanus 
or originators of the qualities which are perceived by means of them, 
so in Samkhya and Vedanta the senses and their subtle objects$ have 
a common origin. These minima of sensible matter are in the first Stan- 
dard non-mental, in the others they are the universals or generals of the 
sense-particulars which by the addition of mass appear as such particulars 
in the form of gross matter. In a general way there are similarities especi- 
ally in fundamental matters as regards the theory of Perception, such as 
the reality of the object with its own physical qualities and the like. On 
the other hand principles peculiar to the system have their modifying 


. effect. Thus in the Advaita-Vedànta Consciousness is the one Immanent 


Reality, and it is the discovery of the essential identity between Mind 
and its material object which makes the substance of perception according 
to Vedanta. The main realistic position is maintained throughout the 
standards for all empirical experience. 


! Buddhi. 2 Ahamkara. 3 Guna. 

4 Anu; in Vedanta Anu is created and therefore cannot be partless. 

5 Antah-karana involving Buddhi, Ahamkara, Manas. 

6 Tanmatra which in Samkhya derive with senses from Ahamkàra and in Vedanta 
the senses and their gross objects both derive from the Apancikrta-Tanmitra. 


IX 


As regards the third point it is to be noted that there are many more 
Realities than those experienced by the gross mind. The Real as object 
is not merely the material as that term is ordinarily understood. There 
is the world of the Subtle Real which is the object of the mind which 
had developed to that stage in which it can be experienced. | The! origi- 
nating sources of the sensible are themselves supersensible realities. These 
constitute, besides the sensible, other worlds which are supersensible. 
A world or sphere of existence is nothing but a condition of the experience 
on the part of experiencing Beings; and therefore there must be as many 
varieties of worlds as there are fundamentally different types of beings. 
In the sensible world are a great variety of beings who form a number 
of orders and grades. These grades form a series, at one extremity of 
which lies that order of beings whose experiences are the most limited. 
From this grade upwards to man there is an ascending series, each successive 
order of which has experiences wider in range than those of the beings 
of the preceding order. Man stands at the head of this series. But 
there is no reason to suppose that he is absolutely the highest order. ln 
fact he is limited and helped by Unseen Powers, Beings more powerful 
than he who exist in unseen forms. If what is super-sensible in man 
can exist in an unseen form after death, why not other Beings who habitu- 
ally exist in such forms ? And if these Beings exist in unseen or super” 
du forms, then there are also states of existence or worlds which are 
o supersensible and quite as real, if not in a sense more so than the 
gross world of ordinary experience? Experience reaches up to that 
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from which there is no return for the Beings therein. These supersensible 
worlds! are as real as the material and as much the body of and in corres- 
pondence with the Metaphysical Real as is the latter.? 

The stages here are lived through as states in each of which nearer 
approach is (through the transformation of the experiencer and with 
him his world) made to That (Tat) which is the full and perfect Real, 
which stages at length pass and expand into It as that. Whole or Pürna 
in which all forms of determined experience are had, which sums them 
all up in Itself and which transcends them all. The stages may be thought 
of and in some degree described, but are in themselves the actual experi- 
ence lived through of determined being evolving into the Pärna, the Full 
or Whole. ‘The stage is not a matter of subjective information but is 
objectively lived. It is not a mere matter of argument but is a trans- 
formed life. The Self gives testimony of Itself in various ways to the 
Self in the process or movement of the Self to the Self. That testimony 
again is not something communicated from one to another. It is a realisa- 
tion of the self as the Self in each of its grades of manifestation. “To 
know is to be”; a Vedàntic maxim which has application not only as a 
description of the highest end but to every stage on the way thither. 





1 Each of these has its inhabitants or Experiencers. The Lokas or Worlds of experi- 
ence are fourteen, seven above and seven below; supernormal, normal and subnormal. 
Thus also the Saiva systems speak of various classes of beings (Jivas) such as Mantras 
Mahesvaras; Mantre$varas, VidyeSvaras and so forth, who exist in the descending and 
ascending stages of involution and evolution which are called the 36 Tattvas. 


2H. Keyserling dealing with the Indian outlook in his Das Reisetagebuch ei 
Philosophen, 3rd Ed., says at p. 86: Ich weiss dass das Psychische ein chen objectives 
ist wie das materielle, dass Vorstellungen ein genau so entsprechender leib von meta- 
physisch-wirklichem sein Konnen wie feste Korper, dass es uberall moglich ist im Prinzi 
von Geiste her den stoff zu beeinflussen. t 


X 


HERE we touch upon the practical bent of the Indian mind and its craving 
for reality which makes it satisfied with nothing but the most real founda- 
tion for its knowledge. To truly know is fo be. I.do not intend to work 
out the matter now as it forms a distinct subject with which I hope to deal 
on some future occasion. It is this: the teachings of Religion which 
Philosophy supports are not mere speculation.. The knowledge of plurality 
is based on actual experience, that is, of the senses and reasoning thereon. 
If the reality and nature of the world requires to be established it is done 
here. But what of supersensible matters ?! Their nature and existence 
is not the subject of mere speculative reasoning which can at best establish 
a conclusion of probability only. Reasoning on such matters gives no 
certitude that we perceive the Real and the True. The warrant of autho- 
rity again is actual experience (Anubhava) which is not a specific form 
of proof coordinate with other forms but the basis of all these—the Self 
itself? of a suprasensible kind. Just as the physical sense faculties are 
extended by the use of scientific instruments, so by Yoga there is an exten- 
Sed a TPE which gives experience on a plane beyond that of 
qum e aa aie ۰ This Yoga-experience is of varying 
who is the ei Yo 1 [din the Voda: i o RN sous a 
apparent plurality il à 20 d s E مھا ور‎ 
ا ا و اک‎ ed universe is Brahman’’—it is not 
o a Monistic conclusion (it may perhaps 

as well lead to the contrary), but because that uni 
ty has actually and 


per been experienced directly by those who affirm it. The truth of 
à octrine is accepted by others on the faith of this experience which 
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so based, it is worth no more and may be worth less than any other parti- 

cular philosophy, seeing that it, in some respects, at any rate in its Monistic 

form, runs counter to our sense-experience. The second point is, that it 

i not to be understood by mere reading and study. He who would 

understand it must first worship and self-discipline himself by the Vedantic 

Sadhana. The notion, that a man if clever enough can understand any- 

thing is not an Indian one. His must be not only a good mind but a 

pure and good character. Such an one alone will act rightly and will 

understand the Real. Understanding it, he will worship the Ground 

in its form. ‘The Hindu may be right or wrong but he is obviously a 

greater “realist” when he holds that matter is not only an independent 

reality, but it is perceived as it is with its qualities, than even the modern 
scientist who makes. matter as presented an illusory appearance produced 
by some reality no doubt, but one which is wholly different from what 
we perceive. To the former present experience is real but still more so 
is the persistent Ground of it, attainable by a practical and real trans- 
formation of the Self. From whatever point of view we examine the 
matter we find a realistic standpoint. One is at a loss to know how the 
notion that the Hindus were non-realists arose. For however Maya-vada 
may be ill-understood it is in no case a philosophic system adopted by 
all India. Perhaps some may have confused the questions whether the 
world is real, and whether in action due regard is had to the realities or 
circumstances under which it is to be taken. A man who in his actions 
does not take sufficient account of the real facts of the world is sometimes 
said to have no sense of reality. This may doubtless in some cases be 
mere foolishness. In others when noble ends are pursued in disregard 
of the sordid *realisms" of the day, the world is the better for it. However 
this be, I merely note the possible ambiguity and do not further discuss 
a question which has no bearing on my present subject. 

Whatever be Indian capacity in ordinary affairs, the Indian mind 
has done its thinking with a practical end in view. Philosophy was not 
pursued from a mere curious desire to know, to found “systems,” earn 
academic applause, and so forth but with a view to realise the practical 
end of all material being or Happiness. Every system posits that as its 
aim. The world and material ends are real, but spiritual experience ts 
the truly Real. Philosophy worked hand in hand with religion as in 
Europe during the Middle Ages, though it was never Meretrix Theologorwm: 
The Vedanta is really an Indian Scholasticism based on ruti, or what 
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i t confound the two. There 

Revelation, though we must no : 
دی ا‎ any important technical term of Western 
3 gion which can be used without some qualification. Rather we 


hould say Philosophy and Religion: were not severed, the fundamental 
S 


principle of Vedanta being to sever absolutely nothing. All knowledge 


i :n relation to the whole. The notion held by some in 
2 Lupo مت‎ and Science and Philosophy are ee was 
unknown: such a notion having arisen in the West for طول سے‎ 
Religion there being identified with Christian Dogma. Inc jan : = 
teaches that Absolute Bliss is to be found only in That which 1s eyon 
the contingent world of opposites which is unimpeded and full Being. 
It not only so teaches but gives out the practical means or Sadhana whereby 
this state of Bliss may be attained which is the True and Real. 

The only fruitful path is that of real striving, OT Sadhana. Any 
Sadhana sincerely and diligently pursued. will secure its fruit. The fruit 
of the highest Sakta-Sadhana (for Sadhana may be of various kinds) is the 
realisation of its fundamental Sruti, “All this is verily Brahman”  (Sarvam 
Khalvidam Brahma). “This” is the Universe. Brahman the Immense or 
Immeasurable is as Power (Maha-Sakti) its cause. 

That Power is real and so is the universe which is for the worshipper 
Its Body or l'orm.! 

For if the material cause is real so is the effect. He affirms “T am 
real as body” for Matter is a form of the Great Power or Sakti. I am 
real as Mind"; for mind is another form of the same Power. وی‎ ham “She 
I am" refers to the Mother of the universe. Again “I am the Real as 
Unchanging Consciousness vehicled by Mind and Body and transcending 
it.’ The forms come and go re-entering and again reissuing from the 
Paramürtha or Supreme Reality. Soham “He I am", $ivo ham «Siva I 
am" the $akta also says, when speaking of the Kitastha-Siva or Enduring 
Real. Those who thus worship Power become “Power.” 

Though the unreality of the universe is spoken of because of its being 
کن ہیں‎ thing, it is yet to be also remembered that the world-process 
is according to Indian ideas an eternal one. The world is not something 
which appears and is gone for ever. It reappears eternally. It is not the 


1 À correspondent has asked m 
It differs in this that according to à 


the body of the Lord so long EDU from Him; whilst in Sakta doctrine, the world is 


but ultimately there is only the one Atma in which 
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first and only one produced, but merely one of a beginningless and endless 
series.| The manifestation of the universe is thus an eternal process. It 
appears and disappears. This is the pulsing movement as the systole 
and diastole of the Cosmic Heart as Divine Power. Nothing can come 
from nothing, and something cannot vanish into nothing. It arises from 
the seed of Tendency (Samsküra) which is in the Great Womb (Mahayont) 
and is there in a potential state. The seed sprouts as the great Asvatiha 
Tree which is the manifested universe. It dies down again into the seed 
of potentiality to reappear again in endless succession. This appearance 
and reappearance is the Samsara or the constant “moving on” or wandering 
in the worlds of birth and death. There is thus an eternal series of 
Experiencers. 

‘Man breathes forth and inbreathes. What is done “here” (Jha) 
is done “there” (Amutra). The Universe pulses forth and rests, and pulses 
back again. Breathing is a microcosmic representation of the macro-cosmic 
process. And so the duration of the life of the highest being in the 
hierarchy of Being or Brahma, for whose experience the universe as a 
whole exists, is the duration of that particular Universe. The duration 
of Brahma’s life is that of one outgoing breath* of Kalas which is objectively 
a beat of Cosmic Time. 'Time is no magnitude for the Supreme. For 
Him the Immeasurable there is no measurer. But Time is attributed 
to His appearances. The Universe is dissolved and at rest for a period 
of the same duration when it appears again with, what the Pancaratra- 
Tantra calls, the “Wheel of Dawn." 

Ancient Hindu teaching is thus to be found in the following words 
of Professor Huxley:$ “The faith which is born of knowledge finds its 
object in an eternal order bringing forth ceaseless change, through endless 


! For the argument of this point, common to all the three Standards, see “Hindu 
Realism," 95. 2 

2 Called in the West re-incarnation. ‘Transcendentally there is no reincarnation 
Empirically also re-incarnation is not an exact term. In say a series of three, viz., NY 
Z, the first X does not re-incarnate as X but as Y nor Y as Y but as ہے‎ The forms change 
but there is yet a continuity which is the cause of Z affirming that ke was Y and before 
that X and so on. The Atman being eternal, has no real birth or death. lt is merely 
related to and dissociated from a body. ; ba 

.3 As to the charge of Anthropomorphism which with Animism stampedes so many 
I will deal in another place. In Pranayama or Breath-control, appearance, stay and 
disappearance are Püraka, Kumbhaka and Recaka. BEEP 

4 Nisvasa. 

5 Kala, here the Time-aspect of the Supreme. Then follows the Great Digolavio: 
(Maha-pralaya). See Introduction to Prapancasira-Tantra & "Yantük ‘Tex : Val 3 
Ed. A. Avalon and Schrader, Op. cit. 27. i ie سس‎ 

$ Evolution and Ethics, pp. 8, 9. 
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i j ic Energy alternating 
"me. in endless space: the manifestations of Cosmic 
Sit ality and spheres of explication. It may be as 


between phases of potenti 
Kant suggests, every cosmic Magma predestined to evolve into a new 
world has been the no less pre-destined end of a vanished predecessor." 


For Cosmic Energy we may read Divine Power or Daivi-Sakti: for phase 
of potentiality Pralaya, when the world exists potentially in the Womb 
of the Immense:! and for sphere of explication, Srst or production 
therefrom.2 The Power, the Process and the Result are real. Samkarà- 
cárya from his transcendental viewpoint calls the world "false," but to 
the Sakta, and from his standpoint, it is real. Itisthe field of action and 
liberation *Moksayate samsara.” “The world is made the seat of liberation 
as the Kularnava-Tantra says—To him Maya is not unreal (Avasiu). 
It is not a mere mist of ignorance connected, yet unconnected, with the 
Brahman and which screens the Real. It is an eternal Reality or Power 
appearing as the passing and changing worlds. For it is the World-Mother 
who is the Great Power Herself. What is unreal (in the sense of passing) 
are the Names and Forms which are yet, so long as they last as the objects 
of perception, also real. And so the Sakta can say of himself that not 
only in Spirit, but in Mind and Body, Sa,ham, “She I am’,” “I am the 
Real and the Power of the Real.” 
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POWER AS LIFE 
(Prana-Saktt) 


وی 
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FOREWORD 


I take the opportunity given by the publication of the second volume 
of this series to deal with a criticism on the first which affects all. I am 
therein described as an “adherent” of “Saktaism” and as “commending” 
the acceptance of such doctrine to others. It is true that I think that 
this doctrine has been misunderstood and has been the subject (on the 
whole) of unjust judgments. I think also that it is, in its highest 
presentment, a grand and inspiring system (by which I do not mean that 
it is the only one, or that it is without defect); otherwise probably I should 
not have concerned myself with it. I desire however to say here that 
I do not write as an “adherent” of this, or any other philosophical system 
or religious sect whatever, but as a free thinker and free-companion; 
“Neither Burgundian nor Armagnac.” Nullius addictus jurare in verba 
magistri. But, as I have said elsewhere in describing Sakta teaching and 
Vedanta I write fom that standpoint. Nor do I, pace my critic, make 
light of, and still less deny, the utility of Reason or its efficacy to give us 
the truth within the system of which it is a part. But the Truth as it lies 
beyond that system is directly realised as it is in Itself, that is beyond 
Mind not by Reason but by a Full Experience (Samadhi) which is not a 


' "sleep" except to the gross world and is an awakening in the supersensible 


world. Those who talk in this fashion show want of knowledge of their 
own Scripture. There the highest praise is bestowed on reason. See for 
instance the Chapter on Vicãra in the Yoga-Vasistha. Moreover Vedanta 
does not accept the intuitionalism which discards intellect. On the 
contrary the Brhadaranyaka Upanisad says that the Self must be thought 
upon and deeply pondered (Maniavyo, JNidi-dhya-sitavyyah). What else 
is the meaning of Jfana- Yoga? 

Nor, notwithstanding my personal views of the Scripture, do I 
“commend” it to anyone. What others choose to believe is their affair 
in which I have no desire to interfere unasked. One of the many notions 
for which we are indebted to the profound thought of India is thé 
fundamental doctrine of Competency or Adhikara which I hope to make 
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the subject of one of this series of volumes. That Doctrine involves this— 
that there is a mental as well as physical food—a mental as well as physical 

igestion. 
=- سے‎ d it is curious to note here (see Professeur Picard “‘La 
Science Moderne" 245) that all the characteristics of living Matter such 
as its equilibrium, chemical and anatomic organisation are now regarded 
by the great majority of Biologists as secondary qualities in comparison 
with nutrition which 1s considered by them to be the essential attribute 
of Life. It is noteworthy that in this ancient Indian doctrine also, emphasis 
is laid on the physiology of Nutrition, all the main Vayus except Udana 
being concerned with this function of “living” substance. 

Indirectly and on the whole, man tends to the Truth, but directly and 
immediately what he holds to or seeks is not the truth, but the truth which 
he wants. Itis the cravings of his psychical being which he satisfies. This 
is the meaning of the phrase “will to believe". If there be a really detached 
search for truth it is excessively rare. He is a foolish and inconsiderate man 
who would deprive others of the meal of food, material or intellectual, 
which satisfies them, though it may not please him. A celebrated German 
Theosophist was I believe commonly wont to commence his addresses 
with the observation “I am now going to tell you a story”. Well I also 
am telling a story. It interests me but I am the last person to persuade 
others to accept it if they be themselves indifferent or unwilling. I am 
ےج‎ "converts" nor trying to "prove" that any one is “wrong”. 
ور 7 و سک ا‎ to write, I can please others besides 
may be of use either dá i اید کے رک‎ alen Concept 
ER netto atte ow ^ 2 disposed to think the same way, or to 
in either way that is enough for ; mash CR dii کت رہ‎ 
of no use, that also is dioi h: f zi i Tar و‎ think that they are 
JUR indies سس‎ CP EE point with bns 

^ 1n good faith reall fv hi ; 
not “commend” to him any oth y satisty him, I will certainly 
questions which all ask Eu ps Each will answer the speculative 

; ularly to-day, accordin 
: g to their general 


RE ie 

product of their intellectual make-up and temperament.‏ و و تر 

ME ind that is required is sincerity, good faith and that openness 
necessary for a progressive self-development 


But all 
all can with confidence become adherents of the Religion of 
others and relieving their sufferings. 
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and spiritually is to be well. The contrary of wholeness (Apūrna) is Disease. 
And so it is said Apirnam-manyata Vyadhi—‘the sense of imperfection, that 
is want of wholeness, is Disease". In, with, or as the Whole, man has life 
here and hereafter. So one of the Cakras in the great Sriyantra is calldd 
Sarva-rogahara or the Destroyer of all Disease which is Adharma. Siva is 
called Mrtyumjaya or “Conqueror of Death.” As such above his head is 
shown the Moon shedding streams of Nectar (Amrta = Deathlessness) over 
His upright body. After all it is what a man is and does which counts. The 
notion that mere cleverness is enough is not a Hindu one. What is the 
use of talking of the Atma and so on if one has helped no one. And so in 
the Sakta Scriptures, as in others, emphasis is laid on Kriya (action) which 
however may be given a more extended sense than that in which it is 
there ordinarily ‘used. 
To pass to the subject matter of this book I personally (like indeed, 
I suppose, most people) do not believe that Life is merely as Claude 
Bernard said a “fermentation”, or that a true theory of it can be based 
on the now (with some) fashionable “colloidal solution”. It has been 
said that, for the majority of Biologists, vital phenomena are merely physico- 
chemical phenomena. Nevertheless the Vitalist School is on a true track. 
If I remember rightly it was an English Chemist who lately observed 
that the more Matter is studied the clearer it is seen, that it is away from 
Matter (as such) and in the opposite direction that the solution, if any, 
of Life will be found. As regards the subject of this volume I believe in 
the “simplist” solution that Life, as we know it, is a power (as the Life 
of all lives) of the Supreme Power (Parasaktz). J.H. Fabre, the celebrated 
Naturalist and incomparable observer (as Darwin called him)—said: 
“I can’t say I believe in God. I see Him. Without Him I understand nothing: 
without Him all is darkness." The question is not so much the existence 
of God but what sort of God. Philosophers and scientists would less 
grudgingly give to this Power the name of “God” were it not for the 
crude, ridiculous and even hateful notions which the beliefs of some have 
associated with this word. Merely physical explanations have availed 
nothing and will avail nothing. The Vedanta has dealt with the question 
very profoundly in distinguishing the Vital Body (Prapamaya-Kosa) from 
the Physical Body (Annamaya-KoSa) and in making the lower Mind-Body 
(Manomaya-Kosa) which is the vehicle of all the animal instincts, essence 
d ru ed 3 Vr dm رہ و جس وھ‎ 
p. Neither results from Matter. The 
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not below but above it in E سج‎ 
٠ i conceive 
Intelligence which they emphatically proclaim. ; J 2 E pe ien 
the relation between instinct and organ as analogo ^ bx ied 
Soul and Body. Instinct is an incorporeal element C xis ; لت‎ E 
native, infallible and irresistible impulse, superior to the org EUM. 
well as to sensibility, though it is not separate from, or comp y 
Fg dem Eee also, he would I think say that the separate 
creation of species is a truer notion than the theory that a higher Pea 
evolves from a lower one. For each species is a form. of Divine Es 
(Daivi-Sakti). If, for example, A,B,C, be three distinct species in an ascending 
scale from A to C, it is not A which produces B, nor B which produces 
C. but it is the one Power (Maha-Sakti) which produces A,B and C. That 
poros which has appeared as A, appears also as B, and will next appear 
as C. B as an ascending type does not owe its ascent to A the lower type, 
but is a fresh pulsing-forth (Prasara) of Power with a view to liberate 
Consciousness which appeared as A, now appears as B, and will appear 
as C. Some Christian writers claim to be “liberal” in repudiating what 
they call the “crude” view according to which the Creator is perpetually 
"interfering" with His work. But in my opinion it is more true to say 
that every act of creation, maintenance, and dissolution in past, present 
or future is directly His. In the same way it is futile to search for the 
“missing link" as a lost form intermediate between A and B and B and C. 
The real link is the Supreme. Power which produces each. So in a tree, 
one main branch does not derive from another but from a trunk common 
to both. This view is not based on any disrespect for Matter, which is 
as much a form of the Supreme Power in this doctrine as is Life or Mind. 
As Professor P.N. Mukhyopadhyaya so well says in his Note appended 
to this volume—"'to those who see the All (Pürna) there is no difference, 
except formal, when Life is materialised or when Matter is vitalised, 
or when Spirit is materialised or again when everything is spiritualised."' 
If there has been any People who, taking them all in all, have seen things 
as they are and seen them "whole" it is the Hindus. 
It is not enough to dispose of a solution to say that it is “materialistic.” 
The difficulty in the way of the acceptance of such a solution arises from 
the nature of Matter itself. If we say, as Professor Tyndall did, that Matter 
0 th € potency of all Life, we are using the word “Matter” in a 
sense which is not the ordinary one and trying to say something which 
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is stated much better in this Indian Scripture, according to which Matter 
as such, that is as the crust or end of the involving process is not as such 
potent to produce Life which is part of the evolving process. It is the Power, 
of which Matter is a gross manifestation, which is able to organise Matter 
into "living" form, which is the first stage on the way towards liberation 
from Matter and thus towards Pure Experience. One of the chief keys to 
an understanding of Indian Philosophy is to remember that all its schemes 
begin with everything. Creation, evolution or whatever else it be called, 
is only the appearance in subtle and gross forms of an inherent tendency 
in pure Being— Consciousness, as the nidus of all the manifested tendencies 
or Samskaáras. One cannot get out of a bag more than has been put into 
it. It it is not put there in the beginning, it will not be got out in the end. 
Thus Life manifests in form. Life has no origin except as manifesting in a 
particular form. But Life has, in itself, no origin, for it is but a limited 
aspect of Eternal Being in all Its fullness. Consciousness again has not 
itself evolved. It is gradually liberated which is quite a different notion. 
It is not a product of Matter. Ifit be not assumed in the beginning it will 
not be found at the end. It is eternal. Its existence is as a contraction 
(Samkoca) through association with Mind and Matter. And so with these 
last two. As constituting shapes they appear and pass away. But in the 
form of a potency to appear as such—a potency in the Cosmic Will— 
they had never, according to Vedanta, a beginning as they will never 
have an end. 

The practical effect ofa philosophy or religion is of primary importance. 
In this case the aim is Wholeness and Power and that is the effect of practical 
working or Sadhana as distinct from mere theorising. The high Sddhana 
(for there are several degrees) is self-purification and the worship of God 
as Saktiman or the Supreme Possessor of Power. I hope to deal with 
Sadhana in a future volume. Sakti means “Power” and a Sākta is a worshipper 
of it in Its Supreme form. Then following this, entry is made upon the 
highest stage which is jñāna-yoga or religious philosophising by him whose 
mind and body have been purified and perfected by Sadhana. 

The Sakti-sahngama-Tantra says that the doctrine of Sakti was 
promulgated to establish unity amongst worshippers. For whatever 
might be the name of the God of their particular form of worship, all 
admitted His “feminine” aspect as Power. A Bengali writer, now deccased, 
who is not so well known as he should be, namely Bhudeva Mukhyopa- 
dhyàya stated in one of his books (on what authority however I do not 
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work of Sadhana. But in rightly stressing the necessity of peagtices it h 
j been forgotten, in the reaction against “Dogma, that practice 
وت‎ 5 i hi ies th ns for it. I read 
must be backed by a doctrine which supplies the reaso i 
for instance that auto-suggestion is now being practised by ru p 
repetition of the words “I am becoming better and better every y an 
in every way", and the like. But unless one believes this what is the “ie 
of saying it? Some appear to believe without reason but with good results. 
But others will not believe this without having been given first a reason 
to show why such belief is well-founded and will therefore have good result. 
Be they sound or not, Sakta doctrine does give its reasons when it says 
that the ultimate Reality and inner being of each self is the unlimited 
Whole (Pina) of which the individual is a contraction or form, deriving 
the limitation implied in all form by the operation of those Powers which 
are Mind and Matter and the function of which is to negate the Whole 
or Consciousness (Nisedha-vyapara-riipa Saktih) as Yogamuni finely says 
in his Commentary on Abhinava-Gupta's Paramártha-sára. That Really 
Real is the Inner Self and unlimited Being of which life in Mind and 
Matter is a limited form. It is Hale or Whole. It is unbroken (Akhanda) 
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Bliss of which all happiness in the world is a fragment. It is unlimited 
Power in itself as the Transcendent Will. Limited Power exists in the 
form of the individual wills of living forms and the physico-chemical 


powers of Matter, 
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But all these forms of contraction are due to, and take place in, Mind 
and Matter. The one Spirit, which is changless Bliss, is the essential being 
of all these froms. From this it follows that each form may make contact 
with, and then realise, the whole, is his own essential Self, which is Health 
itself, the Source, infinitely joyous, of all limited power and life—Pranah 
pranasya as the Upanisad says or the “Life of all lives’ —with results all 
beneficial to itself. To understand this, however, it is necessary to know the 
nature of Mind and its operations and therfore the meaning of the old 
saying in the Upanisads “What a man thinks that he becomes.” If this 
be doubted the answer is “try”. If the objector refuses to try a system 
which promises particular results, he cannot complain that he has had 
no benefit from it. Just as in the West one finds advocates of the Cult of 
Power, so others, both here and there, are opposed to it because of its 
abuses. It is true that Power may be wrongly used but that need not be 
so. The objection is not to the Cult of Power (which is not the same thing 
as the Cult of material force) but the use of it when obtained. In the 
same way loose thinking makes a distinction between Might and Right 
as though Might was wrong. There is nothing necessarily wrong about 
Might. The true distinction is between Might in the service of Right 
and Might in the service of Wrong. In the same way objection has been 
taken to the Sakta doctrine because it teaches 7, oga through Enjoyment 
or Bhoga, as distinct from Yoga by Renunciation which but very few are 

willing to try, and are still less capable of achieving if they did. Bhoga 
which is both Enjoyment and Suffering is not limited, in the former case, 
to “Beer and Skittles” or to be more up-to-date “Cinema and Dancing 
Teas”. It is a sound principle but, like everything else, susceptible of 
abuse by the sincere but weak on the one hand, and the hypocritical 
pretender on the other. It is an old doctrine in this line of thought that 
perfection can best be attained if each secker of it perfects himself in all 
common human functions, and in his own particular avocation whatever 
it be. However humble it be let him only place himself, his life with all 
its functions and actions with the Whole, when they acquire meaning and 
strength. The individual life is then lived in and with the Universal Life. 
But it must be known what Life is. To this question this volume attempts 
to give shortly the Indian answer. 

What is called the “Philosophy of Life? and Doctrine of Power is 
now in vogue in the West. “New Thought” as it is called (so akin in some 
respects to Sakta doctrine) says “Within you is the Power”. "Spiritual 
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establishing itself. An American critic reviewing one of the books which 


I have published of Tantra Sastra spoke of this ا ہنا ےرہ‎ 

the most elaborate system of auto-suggestion in the work و کم‎ 
he did not consider to be to its و‎ auto-suggestion, 

m. 
یر وت‎ cam om are further instances of the approxi- 
mation, which is now taking place, of modern western and de 
Indian thought to which I have often referred, as in the first volume > 
this Series on Reality". There is no reason however for any as 
bumptiousness on either side. These doctrines and practices are base 
on notions which are it is true very old in India. They are the product 
of Ancient India, of that Great India which thought for itself and did 
not wait for cultural food of any kind to be spooned out to it by strangers. 
To-day it is the West which is great not only politically but in its intense 
original life, in its worship of Power and Beauty, in its Art, Science and 
Philosophy, and in its keen research and elaboration of fresh ideas. There, 
even the smallest peoples with no great past history are respected Selves. 
India has not yet recovered from the state which laid her open to the 
foreign invader. She is still learning how to say "T" which if it be said 
will be starting point of her activities. This is not to deny the existence of 
great evils or that the present European civilization carries within it, like 
everything else, the seed of its death. Moreover, though I think the East 
has influenced the West, as the West the East, it is possible that similar 
ideas may have sprung up independently. If a theory has any truth in 
it, it may be discovered without help from any other. It is in respect of 
the absurdities of others that we more often require to wait for information. 
Probably no really new “Truth” is true. There is much truth in the 
Ancient Wisdom which is being re-presented to-day, sometimes with a 
richer content and in most cases with an objective proof which was 
previously wanting. | 
The Upanisads (some of which are more than 2,000 years old) teach 

the essentials of the lines of thought to which I have referred, such as 
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that man's essential being is the one Spirit: that that being is pure 
Consciousness and Bliss of immeasurable power, that Mind and Matter 
are two of its powers and as such one with it, for power (Sakti) and the 
possessor of Power (Saktimün) are one, that man makes himself what he 
is and he can make himself what he will; that (to use the words of the 
Chàndogya Upanisad) ‘‘what a man thinks that he becomes", that the 
Power is within, being known as the “Inner Controller" (Antaryamin), 
that Mind is active and goes forth as a Ray to meet the excitations of 
matter, that it has power over matter, and may possess various siddhis 
such as moving matter without physical connection and others, and that 
mind can influence mind by telepathy and hypnotism (Vasi-karanam) 
and in other ways. The recent theory, for instance, of the American Dr. 
Abrams that there is vibration (Spanda) of the “ultimate” electric units 
of matter, that specific rates of vibration are associated with definite 
pathological conditions of the blood or tissues, and that these conditions 
may be cured by electric waves possessing a periodicity enabling them 
to control the vibrations of the disease from which the patient is suffering, 
is strongly reminiscent of the theory of Mantra, which by its sound-vibrations 
affects and regulates the psychical and physical sheaths. In a recent book 
by a Bengali author it is observed (not with approval for he rejects 
the Vedànta and adopts the notions of Modern Western Theism) that it 
appeared to him that “in these modern speculations the old philosophers 
seem to have been winning all along the line." He says: “An Indian 
may well feel proud that the speculations of his age-old philosophers so 
long ridiculed by Europeans are adopted by the newest science"; but he 
finds that it is *'difficult to resist the smile which such speculations naturally 
give rise to." Let him not resist the smile. No one will begrudge him 
that, for smiles and laughter spell health, nor will he perhaps demur to 
the amusement of others for a reason quite contrary to his own. Naturally 
those Indians who do not think much of the religion and philosophy of 
their ancestors will be amused (though the kindly ones will be saddened) 
at the sight of those Europeans who (as they think) are picking up ancient 
Indian errors and putting them forward as new Western truths. 
Others of a different way of thinking will likely be of opinion that 
if modern western scientific theories tend to square with ancient Indian 
teaching, then some case is made out for the latter. 
But after all it does not matter who first said what. The question 


is—is it true and therefore useful—a question which we should approach 
without prejudice. 
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THE WORLD AS POWER: 
POWER AS LIFE 


( Prana-sakti) 
I 


“He said “I am Life’ " (Sahovaca, Prano’smi). “The life of all lives” (Sa u pranasya 
pranah) “Adore Me who am Life." (Prano’smi, Mam updsasva). 
Kausitaki Up., 3—2; Kena-Up., 2. 


In the West, matter is commonly divided into that which is organised 
and unorganised, the former being called living, and the latter non-living, 
substance, “brute,” “inert” and “dead” matter. As is so characteristic 
of Western Thought, emphasis is thus laid on difference and discontinuity, 
these being apparent. An absolute gulf was created between the two; 
the greatest of all gulfs namely that between what is dead and what is 
alive. “Organisation”! means more or less systematic arrangement of 
relatively separate parts in a whole suited to fulfil any sort of function. 
According to the old meaning of the term “organic”, an organic body 
is one, whether living or not, in which heterogeneous elements make up a 
composite whole, After Leibnitz two elements in the conception (that 
of composition of parts and relation of means and end) are intimately 
connected and Kant welds them together in his definition of the organic, 
as that in which all the parts are reciprocally means and ends to one 
another and to the whole. Thus historically the identification of organic 
with the living comes last, and the term means that which has life whether 
animal or vegetable as opposed to inorganic or inanimate. Organism 
in biology means a discrete body of which the essential constituent is 
living protoplasm. The term originally indicated the recognition of 
organisation as essential to life and as opposite to unorganised or “dead” 
matter. An organism has the inherent principle of its own systematic 
process. It is thus common to speak of organised matter in connection 
with life. But all matter is now held to be in a state of organisation, that 


1 See Baldwin, Phil. Dict. 
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so it has been said! that "as soon as we lift the veil of appearances, ie 
j in its outward aspect is seen to possess an extremely comp cate 
$ "کت‎ x ife.” S in mineral being is characterised 
organisation and an intense life. 0 again D bens 
by its beautifully geometrical crystalline form as the g دخ‎ 
is characterised by its anatomical one. In short all matter, everything 
which exists is organised. It is therefore not organisation but degree and 
nature of organisation which distinguishes so called living and non-living 
ce. 
Deed again is inert. According to Samkhya and Monistic Vedanta 
all matter is a compound of derivates from one primordial Substance- 
Energy called Prakrti Māyāśakti. This and its modes are in perpetual 
movement. For activity is the essential characteristic of the ultimate 
Substance-Energy. For this reason the Hindus call the world “Jagat 
which means the “moving thing" because everything is in movement 
in changeless Spirit or Consciousness, just as in the phenomenal world 
all is moving here and there in the ethereal continuum. It is true that a 
common distinction, in ordinary parlance, exists between moving (Cara) 
and unmoving (Acara) things, but this refers to the appearance only of 
gross matter and even to hving plants without locomotive movement. 
This notion of the inertness of matter was due to superficial observation 
of molar masses apparently at rest and set in motion by force from without. 
As above stated, according to the views now held, the ultimate particles 
of the atoms of matter are in constant movement and the atom itself is a 
reservoir of tremendous energy. It has therefore been rightly observed 
that the whole question of motion, as related to living and not-living 
being, requires re-statement in view of modern ideas of an ultra-physical 
nature relating to intra-atomic activities and to molecular movement. 
There is no Indian equivalent of the phrase *dead" matter. The 
term “Jada” generally means anything without locomotive movement 
(Acara) a stationary thing. In this sense a plant may be Jada though 
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there is movement in the plant itself. A moving thing (Cara) may be 
relatively Jada. Thus a man who is numbed with cold is said to be Fadasada. 
One is said to be in the state of Jada when he feels incapable or disinclined 
for physical or mental action. Jada! means without movement (Nihspanda) 
effortless (Nirudyoga). It also means unconscious (Acetana). But a thing 
which is Acefana is not necessarily and absolutely without consciousness. 
In fact nothing is that. Everything in Vedanta is a form of consciousness 
(Cit). Everything again, as regards its material body, is Mayaéakti or the 
finitising principle, Creatrix of the world of forms or Power which in 
itself (Svarupa) is Consciousness. Again Māyāśakti as ground of appearance 
is constituted of three Gunas (Triguna-mayi).? That is in everything there 
is the Factor Sattva (for the three Gunas or factors of the Natural Principle 
never exist apart from one another), and Sativa is that aspect of the Natural 
Principle which manifests Consciousness in any phenomenon, veiled 
though that Consciousness be in differing degrees. What then we call 
unconscious or as having the appearance of unconsciousness is only that 
in which Consciousness is most obscured to the finite observer. But there 
is nothing which does not manifest it in some degree. Thus the response 
of matter to stimuli is evidence of the Sativaguna and of the Cit which it 
reflects. In popular language Acetana (unconscious) may be applied to 
man who is Acetana to some things and Cetana to others. What may be 
in one condition Acetana may be Sacetana (conscious) in another. Thus 
Acetana (unconscious ) may be applied to a man who is not expert or quick 
about anything, incapable, worthless, in a state of fascination, dumb, 
blind, an idiot, any one who remains without action and effort? How 
little a Hindu looks on anything as being absolutely dead, and how words 
are used in an analogical sense is illustrated by the case of an Orissan 
sculptor who told me that he was unable to make a statue I wanted out 
of an old stone which I gave him because it was "dead"; that is it had 
ceased to be able to be worked upon. 

From a philosophical point of view then all is essentially unmoving 
Consciousness veiled in varying degree by continually moving Mind and 
Matter, most veiled in gross matter, and less and less veiled in plants, 
animals and man, who in Yoga becomes complete Consciousness and 
nothing else. Again the vehicle of mind and matter is the manifestation of 

1 See Prakrti-vada Dict. of Ràmakamala Vidyalamkara. 

2 See “Reality”, supra. i 
3 Daksata, Satvaratā, Akşamatā, Akarmaņya, Mohita, etc., see Prakrti-vàda Dict. 
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which does not in varying degree display Consciousness. — 
Neither then organisation, motion, nor consciousness Is mo Sa 0 
living substance. Motion exists in both forms of substance, pu A is 
what is called mechanical and determined in one, and apparent : E 
and undetermined in the other. Organisation exists in both Cases; thoug 
more and more complex in living substance. Consciousness is the فان‎ 
of both, though so obscured in what is called inorganic matter that the 
latter is deemed unconscious. Yet even here science corrects crude 
observation. This irritability was supposed to be a fundamental property 
of living substance. It is however now known that “non-living matter 
reacts to external stimuli. Thus its reaction to acid is a spasm. 
For knowledge in this direction we are indebted, as all know to experiments 
of the distinguished Indian scientist Sir Jagadish Bose. By taking as basis 
the fact that the most general and delicate sign in life is the electric response, 
he has shown that this electric response is the reaction of an obscure form 
of Consciousness in matter. He has thus shown by his ingenious 
experiments the fatigue of metals and its disappearance after rest and 
the action on these same metals of excitants, depressants and poisons. 
Whilst it is of course true that self-conscious mind exists only in high 
manifestations of Life, it is also the fact that in the response which inorganıc 
matter makes to external stimuli we see the most rudimentary form of 
that which when developed is called sentiency—a form of Consciousness. 
Matter is of extreme mobility and it has been said? “endowed with an 
unconscious sensibility which cannot be approached by the conscious 
sensibility of any being.” The author cited adds “This sensibility of matter 
so contrary to what popular observation seems to indicate is becoming 
more and more familiar to physicists. This is why such an expression as 
the "life of matter, utterly meaningless twentyfive years ago, has come 
into common use. The study of mere matter yields ever-increasing proof 
that it has properties which were formerly deemed the exclusive appanage of 
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living beings. The analogies discovered are, it is likely, due to the fact 
that nature does not greatly vary her procedure, and constructs all beings 
from mineral to man with similar materials, whence they are endowed 
with common properties. 

Then is the substance we call matter different in what is living and 
not living? The answer is in the negative. It is the same matter which is 
in living substance as in non-living substance. There are not two kinds 
of matter. The chemico-mechanical school stands for the continuity of 
evolution between non-living and living substance. The Vitalists say 
that there is no difference as to matter, but that, when viewing life, we 
are in the presence of "something else" (not matter) in addition to what 
is found existing in non-living bodies. Nature in fact constructs all beings 
from mineral to man with similar materials. The difference exists in the 
manner they are worked up to display the Consciousness which is their 
essence. The greater the display of consciousness the more complex the 
structure. 

The various "elements" of matter may by combination give birth 
to bodies of increasing complexity from the forms of inorganic matter to 
the compounds forming the tissues of living beings. A living being is 
made up ofan aggregate of chemical compounds formed by the combination 
of a small number of elements! so associated as to compose molecular 
edifices of very great mobility. A particularly complex but structureless 
homogeneous undifferntiated. chemical substance known as Protoplasm? 
is the substance out of which all “living” things, whether Plants, Animals 
or Men, are formed. This elementary life-stuff possesses even in minute 
portions all the properties seen in the most complicated living structures 
such as assimilation, growth, contractility, sensitivity, reproduction. 
Of it is built up the cell, itself a complicated structure with its walls and 
nucleus. Inorganic forms constitute molecular edifices of small complexity 
in structure, whereas compounds elaborated within the tissues of living 
beings are admittedly extremely difficult of interpretation. So long as 
chemistry had only to study very simple mineral or organic compounds, 
elementary laws were sufficient, but closer examination showed that 





1 The human body is about 75 per cent water, rest jelly and bones. The nerves 
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substances existed to which none of the known laws of eee could 
be applied and these substances are just those which play a erum eae 
part in the phenomena of life. A gr Eat number of chemical compoun ‘i 
of which the aggregate constitues a living being, possess a structure an 
properties to which none of the old laws of chemistry are applicable. No 
formula can express their composition and no theory explains their 
properties. On them depend the majority of the phenomena of life. The 
viscid albuminoid Protoplasm, which is the fundamental substance of 
the cells, never appears to change, though by its presence it determines 
the most complicated chemical reactions. The writer! from whom we 
quote the above speaks of the chemical edifices which the humble cells 
perform comprise operations, not only the most skilful in the laboratories, 
but many more skilful still which man is unable to imitate. By means 
unknown the cells construct complicated and varied compounds and 
decompose the most stable bodies. ‘‘All these operations so precise, so 
admirably adapted to one purpose are directed by forces of which we have 
no conception which act exactly as if they possessed a power of clairvoyance very 
supertor to reason. What they accomplish every moment of our existence 
is far above what can be realised by the most advanced science." 

A living being is, as body, the aggregate of these cellular lives. What 
then is that which we call life, be it in the cells or the cellular aggregate, 
as the plant, animal, and man? What is it which constitutes the distinction 
between what we call life and non-living substance? For it must be 
admitted that there are obvious differences between the two, otherwise 
man would not have made the distinction. It is sometimes forgotten, in 
the desire to unify all things, that it is the characteristic of phenomenal 
Reality that it is made up of differences and apparent discontinuities. 
For it is only these which can constitute a world. If all were static and 
homogeneous there would be no world at all. Continuity only exists 
RS regards the original Substance-Energy (Sakti) of which all apparent 
diversities and continuities are, modes. Nevertheless, whilst admitting 
diversity, we may discern elements of sameness or correspondence which 
are the phenomenal indications of the unity of Creative Reality Itself. 
Seeman Cenuitidnac ave been given of Life such as "the special 

Banised beings" which tells us nothing. Life is generally 
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Thus living substance is said to be that which is born, breathes, moves, 
assimilates, grows, adapts itself to environment, repairs and reproduces 
itself and dies. Whilst it is true that these are fundamental properties 
of living substance it cannot be said that, at any rate all of them, are 
properties of what is popularly called “living substance" alone. Perhaps 
in some degree none are. To be born and to die are only particular ways of 
coming into and leaving a passing form of existence. We cannot equate 
the behaviour of bodies with that of artificial machines. Thus the atom 
of matter does not depend on external impulse for its movements. It is 
not provided from without with its gigantic store of energy which it carries 
within itself. It keeps itself going until it dissociates. This dissociation 
is the death of the atom for which there must have been, as regards any 
particular atom, a corresponding birth. Nor can we say that one is self- 
moved and not the other. In gross matter there is intra-atomic and 
molecular movements, though as a mass it is moved only by the 
application of external force. “Brownian” movement may be reaction 
of external molecular conditions upon a small mass of matter, resulting 
in mechanical motions, but it is yet a movement of transport. Even so- 
called “selfinitiated’” animal movement may be a reaction to external 
conditions. Some are of opinion that there is no spontaneous or voluntary 
movement and that all movement is the result of tactisms in the nature 
of a chemico-physical reaction. 

Then what of the admittedly living cell. Except as an independent 
organism it may be incapable of movement of transport. Thus only the 
white cells of the blood have amoebic movement. Some cells have ciliary 
movement only. Others, such as the living cells, have no movement of 
transport at all. These cells are yet living and form part of a living 
organism. All admittedly living substance breathes. And hence the 
word Pràni or breathing creatures. The plant does so through its leaves. 
Even in an animal, the Amoeba, we cannot see the process of respiration 
taking place. It is therefore supposed that the interchange of gases which 
constitutes the breathing process takes place all over the surface of the 
creature, there being no apparent special organ. It may not be too fanciful 
to suppose that some such interchange takes place, through attraction 
and repulsion, (principles of universal operation) in the interstices of 
matter. Whether “nonliving” matter can assimilate depends on the 
question whether it is capable of growth. The process is in some measure 
chemical, for chemical changes and operations take place during its progress. 
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crystals and of so called “living” bodies. So again with self-repair whic 
is a mark of living substance. Like the animal or plant a mutilated crystal 
can repair its mutilation. In fact this healing or righting tendency is 
not merely present in individual bodies, but 1s an essential characteristic 
of the universe as a whole—an aspect of the universal Law Or Dharma 
under which all abnormality, injury and wrong are in due time righted. 
So again as regards generation. In certain conditions liquids only crystallise 
if they have first received a crystalline germ. In other cases spontaneous 
crystallisation appears to be observed. The crystalline bodies which are 
produced by vital activities are identical in composition and molecular 
structure with crystals of “inorganic” origin. Adaptation, that is meeting 
the various conditions with which any living being is confined, may 
ultimately be reduced to Attraction (Raga) and Repulsion (Dzesa), and 
response to changes in environment, whether the reaction be due to more 
chemical changes in the composition of a thing, or whether there is also 
an element of purposiveness in them. Matter responds by expansion 
to heat, and by contraction to cold under a rigid law. Lower organisms 
are also largely subject to such law but as they rise in the scale of being the 
element of freedom manifests. In all cases a purpose is served; in some 
only is the organism conscious of it. All forms of Matter and Mind act 
according Samskara or innate tendencies to realise their ends, though only 
in some bodies is that tendency presented as object to its consciousness. 
The form is adapted to the end of accomplishing what the organism is 
by nature fitted to accomplish. In some cases the action is the realisation 
of a chemico-physical law, in others by instinct, in some others again 
by conscious willing process, 

Every centre acts according to the degree of freedom which evolution 
has accorded to it. It is in fact in freedom that we find the distinguishing 
characteristic of living substance. It cannot be said that either organic 
ام‎ ne ud z coger free. For each form exists and operates 
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or Dharma. But living matter shows increasing will and purposive 
action. 

If we then examine the differences which exist between so called 
inorganic and organic matter, we find that they may be summed up in 
the generalised statement that living-matter is endowed, in greater and 
greater degree, with freedom and individuality. External control is never 
wholly absent but there is increasing freedom from it. Instead of a rule 
imposed on simply-organised subject material, the forms of living matter 
are biologically described as an organism rich in organisation with internal 
self-regulating control. Chemical and physical processes are rigid and 
unvarying and a particular behaviour may be expected with accuracy. 
We do not anticipate any departure from the regular lines of events involved 
in any chemical or physical process. On the other hand an opponent 
of the Vitalistic theory! has said that an animal never does the same thing 
twice in the whole course of its existence. Freedom and individuality 
is thus the fundamental characteristic of living matter. And this we might 
expect, seeing that the initial creative process is an impulse towards 
individualisation—an impulse which continues to gain strength with the 
evolution of forms. 

The fact that gross matter exhibits (though in rudimentary form) 
the properties of living substance is regarded by some as proof that all 
matter is either, in an obscure sense, alive or has within it the potency 
oflife. Either view is apt to introduce confusion and obliterate real 
differences. Life is a term which expresses a distinction. If we call 
all matter alive we thereby give to the word life a meaning which renders 
it meaningless. If again we say that matter as such contains the potency 
of life, we are again giving to the term matter another sense than that 
in which it is ordinarily understood, namely a sense which places it in 
contrast with both Life and Mind. The position taken by Sakta doctrine 
is in this matter, as in so many others, sound. It recognises both difference 
and unity. To the holders of chemico-mechanical theories of the production 
of Life by Matter, it says that Matter as such is not the cause of Life. On 
the contrary Life is a Power, a form of Consciousness which directs matter. 
But it is right to say that the cause of Life is immanent in matter as the 
aie کے ہو ہت‎ both Matter and Life. To the Vitalist, whether 
of Matter as iud Bae ours cn ee that rue کم‎ QUOI 

$ wrong when he says that there is “something else” 
! See Le Dantec, “The Nature and Origin of Life”, 
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ivi r the one 
in living substance which is absent in توف جعت‎ s in 
Power is present in both, but و‎ e 
with its regulated and calculable motio ےت‎ dace 
موا جو سو ھت‎ E d 1 alculable, until 
“self-initiated” purposive action which is less an ess 0 ; > 
Ae practical purposes it becomes incalculable. It is not, 5 ae € 
as such that we must look for the appearance of life, bu Muro 
(Sakti) which is the cause of both matter and life. This 1s E: a م‎ 
and important a point that it is examined later in greater de n PT 
short historical review of the theories held in East and West as to the 

j its so-called origin. 

: Ead Indian Materialists (Carvakas, Lokayatas) Life, 
as well as Consciousness, was spontaneously generated تو دا‎ 
as a result of the chemical combination, under the influence of heat an 
moisture, of the four kinds of matter! in organic forms, just as the 
intoxicating property of spirituous liquors is the result of the fermentation 
of unintoxicating rice and molasses. The instinctive movements of the 
newly-born organism were held to be mechanically due to external stimuli, 
as much as the opening and closing of the lotus at different hours of the 
day or night or the movement of iron under the influence of the lodestone. 
It is common ground however in the Nyàya-Vaisesika, Samkhya-Patanjala 
and Vedanta schools that Consciousness? transcends and is not the product 
of matter. The Naiyàyikas held that psychical and vital processes are 
immaterial and could not be resolved into motion. The two latter schools 
held that both Mind and Matter are, as all else, which is not consciousness,‘ 
forms of motion, but are distinguished from one another in that the 
Vedanta holds that Life is also a separate substantive principle which 
the Samkhya, on the ground of economy of categories, does not admit. 
Both held that consciousness is not a motion and cannot be the resultant 
of the motions of inorganic matter. Nor is the consciousness of the self 
or of the organism as a whole, the resultant of supposed consciousnesses 
vested in the constituent particles of the body. There is one central abiding 
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! Vayu, Tejas, Ap, Prthivi. The fifth Ākāśa was not admitted as not being subject 
of perception. See Seal, 239—91, Positive Sciences of the Hindus. 

? Caitanya, This is not mind. The latter is intermingled consciousness and un- 
consciousness. 

* Pari-spanda. Life. It is a Guna, jivanoniyatna or activity of the Atman. 


4 As cither the Samkhyan Purusa or Vedànti I ie. 
material and at rest ¢ all else moves. edantic Atma. Both are transcenden 2 
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Consciousness. Life! according to the Samkhya is not a Vayu? or bio- 
mechanical force nor any mere mechanical impulsion resulting from the 
impulsion of Vayu. Life is a reflex activity, a resultant of the various 
concurrent activities of the mind and senses.3 This, it is said, explains 
the disturbing effect on the vitality of pleasurable and painful emotions. 
The Samkhyas accept the substantive existence of Mind* but resolve Life 
into a mere resultant activity of the mind and senses. Whilst therefore 
for them Life was not a bio-mechanical force nor evolved from inorganic 
matters it was only a complex reflex activity resulting from the operations 
of the psycho-physical principles or forces in the organism. The Vedàntistse 
whilst agreeing with the Samkhyas that Life is neither a biomechanical 
force, nor the result of its operation, deny that it is merely the result of the 
concurrent sensory-motor, emotional, and apperceptive reactions of the 
organism. Life is prior to the senses, for it regulates the development 
of the fertilised living ovum from which the senses subsequently develop. 
The sensations do not explain life. Moreover the deprivation of any one or 
more of the senses does not mean a deprivation of life. The Vedàntists 
therefore hold Life, which is called Prãna,” as a separate, substantive, 
quasi-material Principle, pervasive of the organism, which is not a gross 
natural force or material energy but a form of regulative activity or motion 
guiding such energy phenomenally and, as the western Scholastics said, 
immersed in Matter. In the Sakta system, everything which exists is a 
form of Supreme Power or Sakti which is in Itself Consciousness and 
manifests as Consciousness-unconsciousness. That Power is either of 
Will, Knowledge or Action. The Life Principle is a form of active power 
(Kriyafakt). But the Powers are never entirely separated the one from 
the other. Wherever there is the one, there is the other. In particular 
manifestations, one or other may be predominant Therefore there is 


! Seal, 241. ? Vàyu comes from the root Và—to move. 


3 That is Ego (Ahamkàra), the emotional (Manas) and sensory-motor fianendriya 
and Karmendriya) relations of the organism. | 7 3 : 


s 7 Maras, as derived, co-ordinately with the Tanmatra, from Ahamkara or individual- 
ise 070831. 


5 Bhüta. $ Seal, of. cit., 242. 
7 This word comes from the root An “to breathe" + prefix Pra. 


8 Neither the 24 nor the 36 Tattvas give Life as a separate substantive Princi 
nor th e Principl 
Tattva, as does the Maya-vada scheme. Life is here, as in the S ROI 


activity resulting from the operation of the psycho- i 
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i d all these are manifestations of the 

both Will and Knowledge and al | 
OA NR The Vital Principle is ultimately as all else Consciousness, 


in this case active to produce and sustain living substance and all its 
in 


ivi i f God as Power. 
ions. Living substance is a form o | ۱ و‎ 
وت‎ has ee defined! to be “the special relation of the Atma with a 


certain form of matter which by this relation the Atma? (or Self) organises 


or builds up as a means of having experience.” Prana in ا وت‎ 
as the “Life Principle" is not breath, nor 1s it breathing except ina ew S 
Breathing is only one of the manifestations of X S iria 
of living substance. It is a manifestation of the is qug S 
is simply the circumambient air inhaled and expelled. T e ue jj 
Life-Principle or Prana, as manifested function, is breathing. 1 iu - 
vital principle, bears the same name as its chief characteristic—the : eath- 
ing which, in various forms, is the mark of vegatable, animal, and human 
nature. And thus the word "Spirit" literally means breath. Man must 
speak in terms of material existence, and he here selected what seemed 
to him the least material, the most unsubstantial. A breath may be felt. 
The physical action of breathing may be seen and known. When breathing 
ceases Life ceases: and so the Kausitaki-Upanisad calls Prana “the Life- 
duration of all.” But That which is unseen, of which its functioning 1s 
seen, is Spirit or Brahman as the Life and source of all lives, the Prana of 
all Pranas. 

Prana is either individual or cosmic. The latter is the Brahman as 
Prana. ‘The special relation, above mentioned, constitutes the individual 
Prana in the individual body. The individual Prana is limited to the parti- 
cular body which it vitalises, and is a manifestation in all breathing creatures 
called Pràni of the life-giving activity of the Brahman. The cosmic Prana 
which pervades and vitalises all breathing creatures (Prani) is the Brahman 
as the collectivity of all individual Pránas, and the source of the individual 
and collective life. Breathing is a microcosmic manifestation of the 
macrocosmic Rhythm to which the whole universe moves and according 
to which it appears and disappears. And so it is said that the life of Brahma, 
the Creative-consciousness in any universe, is of the duration of the 


sense. 





_ _ 1 “Hindu Realism,” J. C. Chatterjee. In the Tantras the Devi as Life-Principle 
is depicted as of a red colour in a boat floating on a sea of blood. 


n This term is compounded of A+at+man. The root At means All-spreading just 
as Bra man does. According to some the root is As “to be” (Asmi, Sum, I am) or An 
to breathe—the “Spirit,” which has the same significance, 
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outgoing breath,! of the Lord as Time.2 With His inbreathing all worlds 
are withdrawn. 

The body is divided by the Vedanta into five sheaths, which are 
less and less gross as we proceed inward, namely the sheaths of food or 
matter, life, lower and higher mind and of bliss The Pranamaya or life- 
body differs from the gross outer body or body of foods which it vitalises. 
The latter is heterogeneous,’ or made up of distinct or well-defined parts. 
But the vital-self which lies within the gross physical self is a homogeneous 
undivided whole,” permeating the whole physical body.® It is not cut 
off into distinct regions,’ as is the microcosmic cosmic physical body known 
as the Pinda. Unlike the latter it has no specialised organs each discharging 
a special function. It is à homogeneous unity, present in every part of the 
body which it ensouls as its inner vital self. A new life appears with the 
germination of the seed! in breathing creatures. Into this seed Prana 
enters. When the Prana goes, that is when the organism ceases to breathe, 
the organism which the Vital Principle holds together disintegrates, 
though for a time the cells may continue a sort of life of their own. 

Prana is metaphorically called Vayu in the sense of universal vital 
activity. It is itself one, but on entry into each body manifests itself in 
ten different ways under ten different names, of which the five chief are 
Prana, Apana, Samana, Vyana and Udana later explained. 

Prana or Ayuh! (Life) like all other constitutive principles of the 
Universe has two aspects namely as cause and as effect. In the first Prana 
is a name for the Supreme Brahman as the Cause of, that is the Power 
(Sakti) which produces, the life of individual being. Numerous Texts 
establish this: “He said “I am Prana (Prapo'smi)? “Thou art yuh” 
(Ayustvam)"3 “Prana is Brahman” (Prano brahma).^ Here Prana means 





1 Nisvasa. 

2 Kala—Scee Introduction. Prapaficasara-Tantra, Vol. 3. Tantrik Texts. 

3 Annamaya, Pranamaya, Manomaya, Vijfianamaya, Anandamaya. 

4 Annamaya. 5 Pariccinna. 6 Pranamaya Atma. 

? Sadharana. 8 Sarvapindavyàpin. ? Asadharana. 

10 In the viviparous Placental (no a-placental animals were known 
the oviparous animals or Andaja, vegetable organisms or Udbhijja. It was commonly 
believed that the fourth classSvedaja or Usmaja were spontaneously or a-sexually generated 
from inorganic matter through the action of moisture and heat such as maggots in 
corrupting flesh. See Raghava-Bhatta Comm. on Sarada-Tilaka, 1,27, 29. But the view 


was also taken that inorganic matter without seed Bija) could not give ri : 
life. See Seal Op. cit., 177, 181. (Bija) not give rise to animal 


11 Ayuh is Prana. Kausitaki-U., 3—2. 
12 Kausitaki-Up., 3—2: Prana is Brahman (Prano Brahmeti). Jb. 2-1. 
13 Maitri-Up., 5—1. 14 Chandogya-Up., 4—10—5, Kausitaki, 2—1, 2—2, 


) or Jarāyuja, 
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Mind and Speech.? Hence God is enjoined to 


“Adore Me who am Life (سھ)‎ and Eternal.’ 
tality obtains in this world all 
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Para-brahman! beyond 
be worshipped as Life. 
s hips Me as Life and Immorta uins in thi 
ae ۴ Worship of life is done with life." It is this Prana, as be 
mM Cause which gives life as Effect. He is thus the Life of a 
HE "The Kanva® says “The Devas worship that Seige z js CAS 
| hich i ife, and the Light of Lights. E 
Amrta), which is truly Itself Life, an | 
i ar alc de “As we two (Siva and Sakti) are the Self of the World,!? 
us Two are one with it. By reason of Our oneness with one another we 


are at all times the Life of the World (Jagatprana)"."* What is atalised 
is so vitalised by Prána. And He is the Vitaliser or Prana in chief. | 
It is from this Supreme Life that all beings issue, enjoy their 
individual lives, and then re-enter into it.'* It is thus the Cause of the 
universe. As such, Life is eternal.!? It is also this universe. As Life eternal 
it is an endless, constant and changless Persistence itself. It is also eternal 
as universe, in the sense that whilst particular systems come and go, the 
universal process is eternal—now dropped and now resumed. Prana is 
Paramatma, Antarütmá," that is Supreme Being beyond and in bodies as 
Controller and Director. It is Kala the force which urges on all things 
and is viewed as Time, "Fire" (Agni) (which is the builder of forms);'* 
exhibited in matter,? though itself beyond matter.’ Eternal Life is 


1 Brhadaranyaka-Up., 4—1—3. 

2 Kausitaki-Up., 2—2. Here. Prana is indicative (Laksanartha) only. As the 
Parabrahmasvarüpa or transcendental Brahman Jt is beyond Prana. Cf. “Thou art 
He who is other than Prana and the Devatàs and Who art both.” Kausitaki-Up., 1—6. 

3 Kausitaki-Up., 3—2 (He who is Prajfiatma). c 

* Ib. Cf. “They get life (Ayuh) who worship Brahman as Prana.” Taittiriya-Up., 
2—3—. Prana is the third Pada of the Gayatri, Taitt. 1—5—3. 

3 "I do Tarpana of Ayuh with Ayuh.” Siro-Up., 1. 

6 Pranah pranaya dadāti, Cha.-Up., 7—15. 

7 Sa u pranasya-pranah. Kena.Up.j2. 

One of the recensions of the Brhad.-Up.‏ ؟ 

? Cited in Comm. to v. 1 Kamakala-vilisa. 10 Jagadatmatvat 

I! Cited by Natanananda-nàátha in Comm. to v. 12 of Kamakala-vilasa. 

é a 0208ی‎ Ait.-Up., 3—11. d 

ah Pranah. Cha.-Up., 1—2—3—: 1—5— 3.— ana i th Pada 
of Brahman. Cha-Up., ون‎ Apia Slee ieee 
Br are ape rs Prana is Ra because in Prana all beings enjoy (Ramante) 

15 Prano và amrtam. Br. Up., 1—6—3. 

i aio. 6—9, 6—1,6—8 and 7—7. !* Maitri-Up., 4—5. 

2 Ibid ا‎ It (as Brahman) is Tejomaya. Br.-Up., 2—5—4. 


^ It is Amrtamaya. Br.- e = . - 
Bhüta. Prano va REOS. EU تا‎ E و‎ Adhyatma, that is above Daiva and 


16 Prano’ sau lokah. Br.-Up., 1—5—4. 
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the persistent and true! which is enshrined by all name and form.? 
Itisformless.? All have form but It.^ The Supreme Brahman is formless, 
and so also is the organising principle of bodies, though it takes on the 
forms of the matter in which it is immersed. 

Life then, in its causal sense, is a name for the Supreme Power (Sakti) 
in its aspect as the originator of individual lives. That Power is in itself 
Consciousness (Cit). This consciousness is immersed in matter and is 
there veiled and appears as the director, guide, regulator, and controller 
of its material energies. 

It is not “material” in the English sense, that is, it is not matter. 
On the contrary, Life or Praia is said to be so called “because it leads 
and guides (Prarayanat) and moves about."$ ^ Leads and guides what? 
The answer is Matter; for this which is the last product of the involution 
of Consciousness cannot, as such, guide and direct itself. The Vedanta 
clearly distinguishes, in its doctrine of the sheaths (Kosas) of the Spirit, 
Matter which is the-outermost and most gross sheath, from the vital body 
which is the next inner and more subtle sheath, within which again are 
the sheaths of lower and higher mind and within the last the Self. The 
gross body is the sheath of matter or food,” and within it is, the vital or 
Pranic sheath? which, with Mind, are the subtle body of the Self. This 
latter is Consciousness, and Mind, Life, and Body are forms of its Power 
(Sakti). 

If it be remembered that all is in essence Consciousness, veiled in 
varying degree by its Power as Mind and Matter, the nature of Life will 
be clearly understood. In the higher mind? functioning as Reason, 

Judgment and so forth, Consciousness is least veiled and most aware of 
itself. The lower mind!° which attends, directs and synthetises the function- 
ing of the senses is more veiled. Animal instinct again is a veiled form of 
consciousness. Another form of the mental principle is Prana or Life. 
Though not specifically called mind, it is nevertheless that aspect of mind 
which is wholly immersed in matter as the directing consciousness of the 


1 Prana vai satyam. Br.-Up., 2—]1—90. 2 Ib., 1—6—3. 

? Atha amürtam pranah. Br.-Up., 2—3—5. 

4 Ibid., 2—3—4. Idam eva mürtam yad anyat Pranat. 

5 Vàyu, by which name Prana is metaphorically called (in so far as Vayu is a form 
of gross material Energy which Pràna is not) belongs to the formless (Amürta) division 
of the Bhütas (sensible matter). 

6 Pranayanàt prakramanat prana iti abhigiyate. (Prakrti-vada Dict.) The first 
word may also man because it کن‎ up (matter) which is also a function of Life. 

namaya-Kofa. ranamaya-Kofa. 9 Viinà i 
10 Manas of the Manomaya-Koía. — 3 J eke RN 
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imi ntrol in whatsoever 
material energies of the body. = to ا او‎ E we rient 
hon e resent and at work in all 
of such operation is Matter. Consciousness 1s P e وو‎ 
matter, whether we call it living or not living; bu Main 
material energies in such a way as to build up an 1 i ساس یی‎ 
creatures (Prani) it is called Prana or the Vital PERS 0 ps de 
ات‎ Mat Up ask akot دی و‎ [m ا‎ matter 

'fe-Principle is the essence of Matter (and O ; i ma 
aa the Lower Mind is the essence of the Life pda 
the Higher Mind is the essence of the Lower mind; whilst the Self in its 
body of Bliss is the essence of the Higher Mind. | a | 

The Vital Principle manifests itself in various functions. A movemen 

in matter may be reduced to the centripetal and centrifugal, ومن‎ 
and repulsion, which are psychically, like (Raga) and dislike (Duesa) an 
physically cohesion and affinity on the one hand, and their opposites 
on the other. Cohesion which links together the elements of bodies manifests 
in the mutual actions of the molecules. Affinity operates between particles 
of different bodies determining the majority of chemical reactions. 
Gravitation is an immense form of attraction and volcanic action is a 
repulsion on a large scale. In osmotic phenomena, molecular attraction 
and repulsion are most clearly shown, there being produced two currents 
in a converse direction called exosmose and endosmose. These simple 
molecular attractions and repulsions, acting in the bosom of liquids, 
govern a great number of vital phenomena and are, it has been said, 
perhaps one of the most important causes of the formation of living beings. 
All such attractions and repulsions can act only at a certain distance. 
The term “Field of Force" is given to the space in which they are exercised 
and that of “Lines of Force" to the directions in which are produced the 
attacting and repelling effects. 

Prana, as a general term for Life, manifests in various ways and is 
thus given various names according to the functions.^ Prana is also the 
name of the chief of these functions. Prana in the latter sense is the specific 
vital function which is appropriation or injection. It is the vital representative 
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! Maitri-Up., 6—13. 
: 25125 vA Bonae Faso, manah pranasya, vijfianam manasah, anandam vijñānasya. 
es Which possess the propert issolving in a liqui t 
u^ are conversely یت‎ 25 m property of dissolving in a liquid attract the solven 
€ chief of these are five and so in Prana ih à i 
he . aagnihotra Up., 2. Pràna—AÀgni- 
Paramatma surrounded by the five Vayus—Pràna, Apàna, Sana Vyana, Udana. 
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of the centripetal movement of matter and of the psychical principle which 
is Like or Attraction or Raga. Leading instances of appropriation or 
injection are inspiration," swallowing food or drink, absorption by the 
skin, either naturally, or in the case of medication, by skin absorption: 
On the macrocosmic scale Prana is gravity. Commonly Prána-vàyu? is 
said to include the outgoing breath. But treating Prana-vàyu as appro- 
priation and injection, it would seem properly to come under the next 
head or 7. 

The latter is the specific vital function which is ejection, the vital 
representative of centrifugal movement in matter and of the psychical 
principle which is .Dvesa, or repulsion and dislike. The organism 
appropriates and injects what it likes and wants and by ejection or excretion 
gets rid of what is not needed. It is instanced by all forms of elimination, 
and expulsion such as defecation, urination, sweating, nasal and aural 
excretion, semination, parturition. Thus in the last case the seed is received 
in the womb by Prdna-vdyu and is expelled as the child by Apdana-vayu. 
On the macrocosmic scale we see it in operation in volcanic eruptions and 
oozing of moisture from the rocks and the like. It would be possible to 
resolve all vital functions into these two—Prana and Apàna, but with greater 
particularity, vital functions are classified under three additional classes. 

The third Vayu is Samana, the function of which is assimilation. By 
this food is selected and rejected, broken up, metamorphosed in digestion 
and then assimilated. 

Vyana is in general terms the function of distribution. What has been 
appropriated by Prana and is not subject of ejection by Apana; what has 
been assimilated by Samana, is distributed by Vyana. It includes conveyance 
of fluid blood produced from digested food, as also bodily movements 
as a whole, such as jumping, throwing and any function not included in 
the foregoing or the next. 

Udana-vayu is concerned in the exhibition of voice-function, utterance 
as talking, singing, shouting, utilising for this purpose the air inhaled by 
Prana.* It is to be here observed that the physical air inbreathed is not 
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Prana nor is the breath expired Prana. 
by which the air is indrawn. 

Five subsidiary Vayus are also enumerated, acer : 
functions of belching, eyelid movement, hungering and thirsting, yawning 
and hiccup,! the last of which is a tonic contraction or spasm whieh takes 
place if there is no corresponding expansion and may perhaps be also 
identified with the rigor mortis." . 

Besides these gross Vayus there are others, Yoga-Sastra speaking 
of forty-nine. 

The term Prana is used also in a general way as being speech; 
vitality in the limos,* offspring, the principle of movement, food,’ 
and the Sun which is the material source of all earthly life. 

The above-mentioned special vital functions have each a centre 
of operation which centres are commonly said to be, as regards the first 
five principal Vayus, in the throat (Udana), heart (Prana), navel (Samana), 
anus (Apana) and the whole body (Vydna). It is however a mistake to 
identify the seats of these vital forces with these gross physical bodily regions. 
What is thereby indicated are the five subtle centres or Cakras in the 
spinal column called Visuddha, Anahata, Manipüra, Svadhisthana and 
Müladhàra of which the Tattvas are “Ether”, “Air” “Fire,” “Water” 
and “Earth,” respectively these being names for various motions and 
densities of matter.? Thus, in utterance, the physical throat is involved 
but the subtle vital centre is in the spine. The physical heart is merely a 
pumping machine, not directly concerned in breathing, though energy 
expanded in uttecance may affect the cardiac movements. ‘The navel 
has nothing to do with assimilation, the centre of which is at that portion 
of the spine which passes through the navel region. Afdna is not in the 


concerned in the 





1 Naga, Kürma, Krkara, Devadatta Dhanamj 
5 QM > , njaya. To these some add others. 
5 s paid not to leave the body even after death. On this account apparently it 
3 wa ukika Vayu (Raghava-Bhatta, Comm. on Sarada 1—15) as it remains in 
e ? E when. all the other vital forces have abandoned it. 

Am یں‎ * Ib., 1—3—19. 7/91200 
or Pune a cer 5 و‎ 1—1—1. Vatah pranah; where it is said to be the third part 
of the body VE Vaid AE Fue (derî) and Water (Jala), these three being the Dosas 
Up., 14—1. ya-sastra. See also Mundaka Up., 1—2—4, Mahà-nàràyana 


: by Prana st : ; 
Anna is both food and E by the Prànas Manas 


concerned with the sixth 4 ical centres. We are not here 
or 5 : 
understood mental Ajfia cakra. The words “ether” “air” are not to be 
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physical anus but in the Svadhisthana-Cakra in the lower part of the 
spinal column. Vydna is said to be “in the whole body" in the sense that 
its operation is over the whole body, from its seat in the lowest spinal 
centre, the Müladhàra. The production of the Jiva is from this centre, 
though the process of reproduction namely semination is from the urethra 
governed by the Svadhisthàna tract.! 

The Tantras, on the Yoga side, give the colours of the several vital 
forces observable by Yogic vision. These colours are (following the 
order of the Pràna-vàyus given) emerald (Prana), red like evening sun 
(Apana), milky (Samana), white like Dhatura flower (Vyana), colour of 
fire and lightning (Udana).3 

It has been observed that the Yoga-Sastra speaks of forty-nine Vayus. 
The Six Cakras are seats of the Letters and Tattvas or Principles of Mind 
and Matter. The sixth is the subtle psychic centre, and the remaining 
are subtle centres of physical function. It is clear that the first is more 
subtle than the remaining five. It is also clear that these five are less and 
less subtle between themselves as descent is made from the fifth to the 
first centre or Cakra, for they are the seats of Akāśa, Vayu, Agni, Ap 
and Prthivi, the five forms of movement which go to make up sensible 
matter perceived by the five senses. Each of these is more material or 
gross than that which preceded it. This greater materialisation as we 
descend is due to the increase of Tamas or Mass. The pulse of movement 
slows with each increase of Mass and thus the highest number of vibrations 
is in the highest centre and these gradually decrease until the last or “Earth” 
centre is reached. In each of these centres there are certain letters, 50 
in number if we include Ksa, in the Ajfia or psychical centre, or 49 if we 
exclude Ksa as being a letter compounded of two other letters (Ka and 
Sa) appearing in the subsequent series. The letters are themselves each 
forms of movement of varying intensity or rate of vibration of which we 
become sensible by reason of the Dhvani or Sound which is their revealer. 
Thus Dhvani is not the letter but its revealer* and is caused by the contact 

, 1 As regards the minor Vayus, Naga, Kürma, Krkara, Devadatta, Dhanamjaya, 
their places are given in Raghava-bhatta, Comm. to vv. 44, 45 of Ch. 1 Sarada tilaka. 
2 Yoga-drsti. Prina-Tattva is in Vedanta derived collectively from the Rajas or 


activity aspect of the Tanmitras or infra-sensible “matter” one of such Tanmátras being 
colour and form. All Tanmatras except the first two are with form (Mürta). Prana isa 
form of Krya-Sakti. i 

3 The colours of the subsidiary Vàyus are dark cloud (Naga , collyrium bl Ù 
scarlet like the China rose (Krkara) white like crystal eat vite ike Drees 
flower (Dhanamjaya). ; 

4 See The Garland of Letters. 
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of the vocal organs and the surrounding air pes xe ai row: 
The letter (Varna) itself is eternal! movement, W a E. یھو مرو‎ 
d which is not produced by the striking oi thing g 
wer Sabda), and which is revealed as gross sound to the gross ear 
bes The vibrations of the letters are the same as those of the 
Tattva of the centre in which they are—in fact the letter 1s fneqnovemen: 
of the Tattva manifested to the Ear as Letter (Varna). For this reason, 
when on a proper? initiation, a Mantra is given, if the disciple is on 
examination, found to be constituted in such a way that any Tattva is 
in excess or deficient, then the Mantra of that Tattva is given to him 
with the instruction to repeat it, if in excess with the outbreathing 
(Ucchvasa), when so much of the Tattva is ejected or if in deficiency with 
the inbreathing (Svasa), when so much of the Tattva is injected, a practice 
which proceeds on the lines that the Tattva and its Mantra are one and 
the same.3 The object is to obtain an equipoise, as near as may be, of the 
Tattvas which are variously predominant in various bodies. At the same 
time Pranayama regulates the psychic movements (Vriti), for breathing 
and thinking-movements synchronise. The letters are distributed as 
follows, 2 (consonants), 16 (vowels), 12, 10, 6, 4 consonants in each of 
the Cakras respectively. After the first psychic centre the order of the 
five Pranas, relative to the Cakras, are, as stated, Udana in the second, 
Prana in the third, Samana in the fourth, Apána in the fifth, and Vyana in 
the lowest or sixth. From this it follows that Vyana should be (as is in fact 
the case) the grossest of the five Vayus, and Udàna which is called the 
Supreme Vayu is the most subtle, after of course the vibrations of the 
psychic centre which are more subtle than any of the vibrations and 
movements of physical functions. That these centres govern and regulate 
the vital functions assigned to them is obvious from the scheme. A matter 
however which requires enquiry is the answer to the query what is the 
significance of the number of the letters in each Cakra relative to the 
vital function governed by it. It will be observed that starting from the 
last Cakra the number of letters increases 2, 4, 2, 4. To perfect the above 


! In this and other simi « 
: imilar cases "eternal" means duri 
system; these being infinite it is et during the life period of each cosmic 


. l, though a i i i ith th 
dissolution of the parti ; سی‎ 8^ appearing and disappearing with the 
disappear | particular system. The true Eternal or Brahman does not appear and 
. pparently many, if not most, initiati 
ignorance and apathy of both Guru and dinle, 


3 Biia- ; 
this the «Sui» duas res with the Anusvara breathing or the letter Ma (M) as in 
» the Tattvas or Principles, are considered to be in equipoise. 
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scheme it would apparently have to be shown that Vydna had four forms 
of movement, manifested collectively or separately, in the functions 
assigned to it; Apdna had six and so on. There are thus 49 forms of vibra- 
tion in which Vital Force exhibits itself and the Letters are Life-forces 
revealed to us by gross sound. In short the “Garland of Letters" represents 
all the Forces which go to the making of the universe made known to 
us as Dhvani, just as they are manifest to us in other ways through other 
senses. The above account will also explain why there can be such a 
thing as medical and spiritual treatment, by sound and Mantra. We 
treat disease by touch, as in massage, and medication through the skin; 
through the eye by colour,! by the tongue through medicine placed on 
it and gross drugging; by the nose through chloroform inhalation and 
olfaction generally. The influence of harmonious sound as Music is in- 
variably acknowledged. In the Yoga-Sastra lettered sound is operative 
also, since it stands for a movement which exists also in the constitution 
of the person sought to be affected thereby. Akasa is operative in Mantric 
treatment, Vayu in electric treatment, Tejas in that by radium heat and 
light, Ap in Hydropathy, and Prthivt in drugging with solids and liquids. 
This last is the grossest form of medical treatment. How gross and unnatural 
then is the modern treatment (if it be in fact such) by injection into the 
body of vaccines, serum, colloid preparations and the like? 

The appended diagram will more clearly explain the matters 
described in the Text. The spiraline coil which gradually contracts, 


as matter becomes more and more gross, is Kundalini-Sakti. 


Ajüà centre (external) Ha... | Ksa 


Psychic function or 
region, eyebrows) 


Antahkarana-vrtti 


Visuddha-cakra (throat) 16 vowels Udana form of vital force 


(Utterance) 


Anahata-cakra (heart) 12 consonants | Prana form of vital force 


(Injection) 
Manipüra-cakra 


(stomach) 10 consonants Samana form of vital 


force (Assimilation) 


Svadhisthana-cakra 6 consonants | Apana form of vital force 


Genitals) | (Ejection) 
Müladhàra-cak - à 
(Be) a 4 consonants | Vyàna form of vital force 


F (Distribution) 


| M 
1 The colour treatment has been tried for seve 
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other medical Sastras treat of three Forces in 
the organism called Vata or Vayu, Pitta, Kapha, usually وت‎ as 
“Air” “Bile” and “Phlegm” over which some merriment 1s ma e, as 
و‎ j . non-understanding. The gross or physical 
over so many other things by the non-unders g. t. : ie 
body is composed of five forces and the forms of material su edt C 
they constitute. The first of these five 1s Akasa or Ether, thoug the ues 
term is not to be altogether identified as is sometimes done with the Western 
physical Ether. For the moment! it may be defined as the d 
in which the plurality of individual centres move. The last 1s Prthivi 
which is literally translated “Earth” but really means any matter in solid 
state. Ayurveda does not deal in this connection with Ether but with 
the centres which are interpenetrated by it, nor does it deal separately 
with Prthivi because, for its practical purposes, it regards both liquids 
and solids as solids. The remaining three are first Vayu which is translated 
“Air. Many are under the error of supposing that the air we breathe 
is Vayu. Air is composed of oxygen, nitrogen, carbon dioxide, vapour 
and various other things. It is not a gas or a chemical compound, but a 
mechanical combination of various gases and floating matter in mechanical 
combination. It cannot be accurately defined, for the nature of air, in 
this sense, varies at different places. It is not the same in a town as in the 
country, nor in the country as at the seaside, nor in a valley as on a 
mountain height. Vayu is not air but the menstruum in which air, the 
mechanical combination, exists and by which it is held together. Vayu 
comes from the root Và which means “to move" and is, in its primary 
sense, motivity. Possibly as a substance constituted by such motivity 
it may be electric fluid just as Akasa or Vyoma may in the gross plane 
be ethereal fluid. 

In the body it is exhibited as nerve force and as also any kind of 
electro-motor or molecular force and is in fact the power whereby the 
other principles of the body move. For without it they are said to be 
“cripples”. In short it is as Susruta says the force which sets the whole 
0007ھ مور ہے‎ It is the principal factor which determines the 
genesis, continuance and disintegration of the living body. This Vayu 
مم رت‎ ae function as Prana, Apana and the rest above 

visions of each. The other two principles are 


————— 
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! I deal with this subject in “Pow 
? See Introduction br A. Kvas 0 
and the English translation of $ 


Matter" (Bhüta-Sakti). 
2 0 Prapaficasára-Tantra, Vol. 3. Tantrik Texts 
ruta Samhita by Kaviraja Kunjalala Bhisagratna. 
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Pitta which literally means Bile and Kapha which literally means Phlegm. 
But these are not either, except under those conditions in which they 
are transformed into Malàs or fit to be ejected; but they are not Bile and 
Phlegm in those planes of their functions which determine the genesis, 
growth and continuance of the organism as well as its death, decay, and 
disintegration. 

The function of Pitta or Agni (Fire) is, amongst others, metabolism 
and the bodily heat which is the product of the latter. One of its important 
functions is digestion, metaplasia, and assimilation. There are said to be 
5 chief “Fires”! in the body each again of four subdivisions? as in the 
case of the next Principle or Slesma. Kapha or Slesmà which is similarly 
divided is Apa, that is, the moisture principle. The watery principle keeps 
in check the last. The equipoise of these principles is essential to health. 
If Heat (Pitta) predominates the body dries up, if Moisture (Kapha) 
predominates heat is extinguished and if Motivity predominates there 
is irregularity everywhere. These three principles embrace the whole 
sphere of organic existence. These three principles are called Dosas? 
and Dusya is that which is affected.* All Life as movement arises under 
conditions of heat and moisture which as the manifestation of Divinity 
are the objects of worship in the Vedas. 

There is as yet no general agreement on the fundamental problem 
of the nature of Instinct. Instinctive behaviour has been defined by Dr. 
Lloyd Morgan as that which is, on its first occurrence, independent of 
prior experience, which tends to the well-being of the individual and 
preservation of the race, and which is similarly performed by all the 
members of the same group of animals, and which may be subject to 
modification under the guidance of experience. Instinct is also not 
uncommonly described as race-habit. Instinct is an organised expression 
of what goes on in the unconscious. It is, however, now thought that 
animals are not altogether perfect in then instinctive functioning. Instinct 
is a Samskara or tendency and aptitude manifesting as vital Power in 
Prana. On its first occurrence in any individual it is independent of prior 
experience as had in that particular form, but it does not actually then 


1 See Ibid. 

? Thus Pacaka Pitta which is digestive heat is divided into one digestive fire of the 
mouth, two digestive fires in the stomach namely peptic and hydrochloric acid and two 
in the intestines namely Pancreatic and Bile secretions. 

3 Literally Faults because of the diseases to which their disharmony leads. 

4 See Prapaficasara 15, namely, the Dhàtus or substances, skin, blood, fat, etc. 
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now latent now patent, in the whole series 


UE i ing insti elongs. The 
of evolution to which the individual AET او‎ bears یں‎ 
behaviour of inorganic matter 1s apparent y ME od 2x 

hanical This fixedness of behaviour though less rigid appe 

instinct. But not only is there a relatively greater‏ رت 
freedom but the instinct may become modified and from out of this basis‏ 
of instinctive action, self-consciousness and self directed Aaa si‏ 

Heat, light and moisture are the generating conditions 0 ue : 
evolved by the life-giving principle. It is heat and moisture di use 
throughout nature which fosters life in allits forms. This Heat and Moisture, 
like all else, exist in gross, subtle and causal forms. Agni, Varuna and 
Soma are with others, names of the One— "That which is one wise call 
it by various names.”! When then it is said in Veda? that in the beginning 
there was the Causal Water in which the One developed by the power 
of, or out of, Tapas and Desire? reference is not made to material Heat 
but to that intensive creative brooding thought and will which projects 
the universe, in which one of its gross transformations is material Heat 
in many forms, some subtle, some gross. Fire is seen in the heavenly bodies, 
flaming masses of molten viscous or earthy matter, in lightning which 
liberates a kind of light and heat* latent in the aqueous particles and 
vapours’ just as the ordinary domestic and sacrificial firee liberates it 
from wood or fuels Fire is stored up in the igneous rocks and exists as 
the various stores of animal heat. There are thus said to be ten Agnis 
or fires in the body. In short heat, light, moisture as everything else 
which is manifested are various modes of the motion or activity of the 
supreme source of all such activities or Power. For the Vedantists resolve 
all activity, physical, vital, and psychical into modes of subtle cosmic 
motion. It is not however the heat or moisture which directly and alone 


86 


commence but is a tendency, 


in living substance as 


Z ۱ 2X. 129. 
3 Kama that is Ichchà or creative will. 4 Tejas. 


Rafijaka, Sadhaka ie . by A. Avalon). Pitta is fivefold, viz. Pacaka, 
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Whilst all manifestation is movement, whilst all manifestation is a trans- 
formation of one and the same material Cause, yet differing names are 
given to the differing manifested forms. These denote the functioning 
or Power. It is that Power which manifests as both organised and 
unorganised matter but the organisation of it is not by matter but by 
and as the Power Itself in Its aspect as the organiser of matter, to be the 
receptacle of all the grades of life. What then are these grades? 

Given the fact that all beings and things have their origin in ‘one 
and the same material cause of which they are transformations, it 
necessarily follows that all things are essentially and ultimately one. They 
are one as to the general Energy-Substance (Sakti) of which they are 
manifestations, which Energy-Substance is active to reveal the static Reality 
as Mind' or to obscure it as Matter. But this Energy or Power has various 
modes. These are the varied forms of it, displaying the generic and specific 
qualities of things. The qualities of things are modes of Power (Sakti) 
acting in these collocations. These forms appear according to an order 
or law of succession under conditions of causality, space, time and mode 
and hence in the world all effects do not manifest themselves at once. 
So-called inorganic matter and organic matter as vegetable or animal 
organisms! however differing as forms are thus essentially and ultimately 
one—in respect of their Substance-Energy. Metaphysical continuity 
is indicated in the graded continuity of forms.2 At each stage of 
evolution there is a going forth (Prasara) of Power (Sakti) which stores 
up its Energy in some relatively stable form. There is then another push 
of Power to form a fresh equilibrium. These points of relatively stable 
equilibrium constitute stages in the evolutionary process. The redistribution 
of mass and energy which occurs at each of such stages constitutes the 
various forms of chemical, vegetable and animal species. There is no 
matterless mind nor mindless matter. The question is whether (the Cause, 
being transformed into inorganic matter), the power to organise the 
latter so as to display the phenomena of life comes directly from the 





! Organic compounds are either vegetable (Sthavara or Acara-Bhüta or immovables) 
or animal (Asthavara or Cara or Jangama Bhüta). Both are compounded of the five 
forms of sensible matter (Bhüta) in greater or less proportions. 

_ ? See Seal Of. cit., 17, 55, on the Samkhya, citing Pátafijala-Sütras and Vyàsa- 
Bhasya. So it is said: Jalabhümyoh parinàmikam rasadivai$varüpam sthavaresu drstham. 
Tatha sthavaranam jagamesun jahgamànam sthavaresu (the evolved properties of Rasa 
and the like are seen in immovables that is vegetables. And these properties of immovables 


or vegetables are secn in animals and these properties of animals are seen in vegetables 
that is immovables.). 
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effect as such, or must be attributed to the Cause 


SI ich is Prà Life Principle. 
as a special form of functioning which is Pr E erie aoe FUE لہ‎ 
All change is transformation of Energy due to co x eR. 

i terial cause in its varied products. e poten 
eniy ×ط‎ = alised as the five forms of gross 
energies of infra-sensible matter! are actu : EE 
sensible matter. The latter is a compound of the dera a pies 
change of state. From the five forms, compound su pus ہے‎ 
and so the variety of all substances in the world is produced. These ma a 
substances go to the upbuilding of the bodies of all forms of F i 
These show vital phenomena of birth, assimilation of food, growth, dea ; 
sentiency, waking and sleep, health, disease, reproduction, papan an 
movement within limits. Plants‘ have a sort of dormant کس‎ = 
consciousness and are capable of pleasure and pain.5 Cakrapant in the 
Bhanumati speaks of such consciousness as being of a stupified sort, that 
is darkened or comatose; as also Udyana who speaks of their Very dull 
dormant consciousness. In a well-known passage from the Sàntiparva 
of the Mahabharata, it is said that plants have a (rudimentary) sense 
of hearing, touch, sight, smell and taste. They feel pleasure and pain 
and when cut down they die. “Therefore (it is said) I see Jiva, that 1s 
living organism, in it. There is no unconsciousness there.’’? 

The next evolutionary stage (however brought about) is the lowest, 
lower, and then the higher forms of animal life and lastly man. The 
differences between plant and animal life have always been regarded 
by the Hindus as being-one not of kind but degree. 

Moisture and Heat are essential factors in the generation of all 
animated matter which is divided into four chief divisions of which the 
plant life is the first and lowest. It is born through moisture and heat" 


1 Tanmatra. 2 Bhüta. 
3 Seal, 169 where some authorities are given. 
4 See as to Hindu ideas concerning plants and plant life, Seal Op. cit., 169. 
, 3 Jb. Antah-samjfía bhavantyete sukhaduhkha-samanvitah (these have inner cons- 
ciousness consisting of pleasure and pain). 
$ Vrksástu  cetanavanto'pi tamascannajna-nataya Sastropadefavisaya eva. (Trees 
though possessed of consciousness by reason of their consciousness being overspread by 
Tamas are esteemed objects according to Sastric teaching). 
Atimandántahsamjfiitaya iti (because vested with a low degree of inner consciousness). 
3 The illustrations given are 
It is affected by thunder; it dries up under the touch of heat; the creeper finds its 
Way and js therefore not eyeless; it drinks through its root and knows whether water 1s 


healthy and has therefore taste. Vario : à ; 2 
andisoxituhas sense of rcli rious odours free it from disease so that it bears flow 


o Tam pafyami acaitanyam na vidyate. 
vedaja or Usmaja. “Heat” not “sweat” as some absurdly translate it. 
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and is called Udbhijja that is that which “pierces up” from the ground 
such as grasses, creepers and other plant forms. These spring from seeds. 


Life-potentiality is not merely contained in the seed but in the seed and‏ ۔ 


environing conditions. The animal seed is developed in the egg or in the 
case of viviparous animals the mother's body. The mother’s body, in 
the case of the plant-seed, is the earth, subject to the play of air, warmth 
and moisture.! 

The next class is called Svedaja or Usmaja, moisture or heat-born. 
These conditions are common to plant life and the following forms of 
animal life. It was supposed by some of the ancients both in the- East 
and West that there was a sort of spontaneous generation of the lowest 
forms of life from moist and heated inorganic matter such as rotten wood 
and excreta. Not improbably the reason for this was the minute character 
of the seed or germ and lack of knowledge as regards generation by fissure 
or gemmation. ‘The opinion however was also held that Svedaja animal 
must be included there under the oviparous or plant-seed class; the idea 
being that though vegetable organisms may pass off into animal there 
cannot be generation without seed; or ovum, and inorganic matter 
without either of these cannot give rise to animated matter in any form.3 

The next division was the Andaja or oviparous animals and the 
highest and last the Jaràyuja, the viviparous or placental. An ancient 
author's* classification is based on the number of senses possessed by 
animals, such number determining its place in the series. As none of the 
senses are wholly absent in any form of living matter, probably only well- 
developed and active senses were alone intended: rudimentary or dormant 
senses being not reckoned. This classification has the advantage of 
distinguishing man from other mammalia which like him are viviparous 
by the former's possession of five well-developed and active senses and 
all the mental operations based thereon. 

The constituents of the physical body are called Dhatu, of which 
there are seven, namely, Chyle (Rasa) derived from food, Blood (Rakta) 





! Raghava-Bhatta (Comm. on Sarada-Tilaka, 1.27) says that when the earth is 
thus prepared it gets the state of “seedness” (Bijatva). The seed is planted and watered 
dih the seed attains the root-stage (Milabhava) and then sprouts and continues to 
grow. 

2 Bija. 

? Seal Op. cit., 181, citing Candogya-Upanisad, Prapathaka 6, Part 3 and S 
Comm. on same, where the classification of animals is on this basis of their Bija, 20 
1s seed or ovum. 


* Umasvati, the author of the Jaina work Tattvarthadhigama. Seal Op. cit., 188. 
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à j blood, Fat (Meda) 
1 Flesh (Mamsa) derived from » Fat 
divea E edi رت‎ derived from fat, Marrow (Majja) derived 
ee (Sukra) derived from marrow.! The seed of woman is 
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ien puma doces is Artava. All this development takes‏ 
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not mean menstrual bloo | ۱ cd 
place by metaplasm or conversion of one tissue into another. By he 


ich is bui d also by a reverse 
ا ا ا‎ oms بن‎ der : سر‎ WEM سے‎ deposit un calcium 
process it becomes Fat with 5ا1‎ inte à سسوسیر‎ 
salt. the bone is formed. Marrow 1s formed by the unn g € 
of ie tissue of which it is the essence. Semen (Sukra) is the essence again 
marrow and the most elaborated of the Dhatus, which exists e سو‎ y 
in the testicles but is spread in subtle form throughout the who e " à 
in the subtile channels known as the Surkravahini-Nadis, and 1s یں‎ 
up into the gross form in which it is ejected in the genital organs.? e 
tissues of the developed seed in the male (Sukra) and female (Stri$ukra) 
generate the child. Ojah is not one of the seven Dhatus but a substance 
which may be said to be the essence of all, which gives vitality to all and 
which “when it dies, man also wishes to die." It gives glow to the body. 
The Devatàs of these seven Dhàtus are Dakini and others situated in the 
seven Cakras or centres. 

Three principles are at work in the body namely Pitta, Kapha, 
Vata, the rendering of which as “Bile,” *Phlegm" and. “Air” gives no 
idea of their meaning. They represent the principles of Heat (Tejas), 
Moisture (Ap) and Activity (Vata or Vayu) respectively. The first two, 
when in excess manifest abnormal states of Bile and Phlegm which are 
excretions (Mala) of substance of which the body is ridding itself. 

These three are called Dosas. Vata is classified into Prana, Apana 
and so forth above mentioned. All metabolic processes are called Pitta 
which has also five subdivisions according to functions and locations. 


! In some cases Tvak (Skin), Roma (Hair), are stated in lieu of, or in addition to, 
those above stated. Thus Bhaskararaya in his commentary on the seventh Rk of Bhava- 
nopanisad speaks of nine Dhatus, viz., those given in the Text and Roma and Tvak. 

2 The extraordinary use to which some so-called “Tantriks” put semen is founded 
on the theory that it is Soma which gives deathlessness in the physical body. 

* Dakini, Rakini, Lakini, Kakini, Sakini, Hakini, Yakini, which according to the 
Mahayogini-Nyasa in the Saubhagya-ratnakara are protective Devatàs over skin, blood, 
jx fat, bone, marrow, seed, and all other Dhatus respectively situate in the Vi$uddha, 

Meam) Svadhisthana, Mülàdhara, Ajfia, Shaasrara respectively. . 
YEA the Satcakra-nirüpana (Serpent Power) Dakini, Rakini, Kakini, Sakini are In 


Mala Svadhisthana, Anāhata, Visuddha respectively, the other three being the 
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Kapha or Slesmà is also of five kinds, the functions of which are to supply 
to the body its watery element. Vayu, Pitta and Kapha are thus funda- 
mental principles of the human economy when, in virtue of their correlative 
and sustentative functions, they ensure an equipoise among the different 
vital physiological processes essential to its health; for disease is a lack of 
harmony and of completeness. Hence the word “hale” which means 
"whole". When the equilibrium is disturbed, pathological conditions 
arise which form the esse of disease and then they are said to be transformed 
into Dosas or morbific diatheses. As excretions of Apàna Vayu they are 
called Malas. Thus Vayu, Pitta, Kapha are not “Air,” “Bile,” and 
“Phlegm” except under those circumstances in which they are transformed 
into Malas. They embrace both the biological and pathological principles 
of the organisms.! 

The whole body is intersected by channels or Nàdis which are both 
gross and visible as nerves and arteries, and also subtile and invisible 
to ordinary, but visible to yogic, vision. The “Eye of Food” is not the 
only one. Thus recent mention has been made? of the extra-ordinary 
capacity of a man to discern through the clothed body the existence of 
morbific growths in it. This is only an instance of the Siddhi of 
clairvoyance which it is claimed laid bare to the Yogis the numerous 
subtile channels though which the bodily Energy-Substance functions.? 

In the highest, man—evolution on the material plane ends. 
Evolution takes place through the Power of God which as material cause 
is always transforming Itself into higher forms in order that Spirit may 
be freed of the bonds of Mind and Matter in which It has involved Itself. 
This is the Eternal Rhythm of the Divine Mother as Substance-Energy. 
He who "sees," that is, creates Otherness, resolves it into Herself again. 
That is His "Play" (Lila). Those who enter into the spirit of it and follow 
its laws gather the fruits of the world. It is given to man alone to recognise 
the Player, to unite himself with Her and thus to free himself from the 
fields of play which are the eternally recurrent universes. The Devotee 
(Bhakta) of the Mother as She is in Herself—seeks not Her limited forms, 
but Her own unbounded Self. It is not life in forms that he wants, though 
he knows them to be the Mother-Power, but the Life of all Lives which is 
1 See my Introduction to Prapaíicasara-Tantra, Vol. 3. Tantrik Texts and the 


Su£ruta-Samhità (English Trans.) Edited b irāj ialā i : 
; ans. y Kaviraja Kunjalala Bhisagratna. 
old Western systems the Indian is a kind of و ا‎ EERE, kee 


? By Sir Conan Doyle in his “Wanderings of a Spiritualist” 
3 See as to these Yoga-Nadi, The Serpent Par! E p I 
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n-self, But there is also another form of Devotion, that 
: as universe. Here too Siddhi of the so-called 
gnised as Her form. For 
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Her own Brahma 
is Devotion to Her as Form, E. 

à 1 | m 1s reco 
“lower form” is obtained when the tor Sarece 
that recognition is itself strengthening of individual power. In Karma- 


yoga without attachment both ends and aims are served. 
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APPENDIX 
LIFE AND THE FIRST PRINCIPLES 
BY PROFESSOR PRAMATHANATHA MUKHYOPADHYAYA 


LIKE many other terms such as ‘Akasa’, ‘Jyotih, etc., the term ‘Prana’ is used in the 
Sruti to connote, in the ultimate sense, Brahman. The Vedanta discussing certain texts 
): Vedanta, I 1. 23, I 1.28, etc.) from the Candogya and Kausitaki-brahmane attempts 
to establish this. 

In fact, any Principle which exists and acts as adhisthana (ground) in relation to 
any bhütas (created things) is a manifestation of Brahman. 

Because the ground or Adhisthana is everywhere Brahman; the part is always 
grounded in the whole (Pürna), the particulars in the general. 

If, for example, X exists as the ground of the things A,B,C, then X, in so far as it is 
the ground, is a manifestation of Brahman which is the Ground Principle. 

Now, Pràna even in the ordinary sense is the ground of the Indriyas. The Indriyes 
work so long as the Prana is there in the body; they cease to exist when Prana leaves the 
body. In Su;upti again, the sense-capacities are absorbed in the Prana; in Jàgrat they 
reappear out of it again. “Yada vai purusah svapiti pranam tarhi vagapyeti pranam 
caksuh pranam manah pranam $rotram; sa yada prabudhyate pranadevadhi punarja- 
yant iti.” 

Hence, Pràna as the ground of the senses is a manifesation of the Ground Principle 
(.e., Brahman). 

But Prana in the ordinary sense is not the ultimate ground—the Pürna itself. So 
that Brahman is spoken of as *Prànasya Pranah’—the Life of life. 

The matte: may be stated otherwise: iai 

The bodily functions including the sense-functions represent a stress-system (or 
system of acting and reacting forces). 

Prāņa is the root or ground of such functions; because without it they all cease. 

Therefore, Prāņa is the radix of a particular stress-system. 

The radix of stress-system considered as a whole is Brahman (as Cit). 

Hence, Prana is an aspect or manifestation of the Ultimate Radix (1.e., Brahman), 

The question, however, is this: 

How does the ultimate Ground Principle become (or appear to become) an 
individualised or circumscribed Ground Principle? In other words, how does Pranasya 
Pranah appear as Prana? If we know the process and its stages, we know the mutual 
relations of Mind, Life and Matter which are all aspects of the Ultimate Principle. 

To understand this, let us begin by analysing our world of experience (i.e., Fact). 

World of experience = Cit involving Stress (‘Stress’ meaning Power to evolve or 
appear as a varied order of phenomena) —Cit (Sattva, Rajah, Tamah); S,R,T, being 
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. Now, 
the three partials into which stress can be decomposed. No 


? 
-dakaga (Ether of Consciousness) í 
ome E Cause nature cf this Ether of Consciousness, we find that 1t possesses 
n re 


what is the nature of Cit 


Ether. | thabhàáva), it appears, 
; lly loses Its nature (anya 
Though the Ether as Cit never rea کے‎ (PAASERS T) in it, to move or change. 


eration of the Stress-sy 
T e T akaga which is contained or circumscribed by a jar seems to move 
or ; 


jar itself is moved. 
lace to another when the Jar 16 
E ub the Stress-system is really one with the Cit Itself, we may say that 


the latter has two aspects, viz., static وت‎ and AE MR او‎ erat = 
i< kineti from the transcendental point of view, sn : 
oe qwe to be static: Sakti must ever play on B breast or Siva. per سوا‎ 
stated is alogical. To speak of ‘aspects’ of what is an indivisible unity is pictoria E $à 
We cannot however help this if we must think and speak at all about the unthi e 
ct. 7 

2i OS dis the Motion-aspect. How can we state the Movement? Stress 1s 
resolved into three factors—S, R and T (Sattva, rajah, tamah). Movement of the Stress 
system is its movement between the two limits, viz., S (manifestation) and T (veiling). 
That is, the Stress-system moves from maximum veiling to maximum manifestation (or 
minimum veiling), and vice versa. Manifestation of what ?—Of the Essence. 

The movement is rhythmic. : 

The movement of the world as a whole is rhythmic (alternate srsti and laya); move- 
ment is rhythmic in the details also, e.g., heavenly motions, seasons, etc., motions in the 
living cells and organisms, motions in the atoms, and so on. 

To use a physical figure, the movement cannot be represented by a moving simple 
pendulum; it is rather spiraline, or coiling movement. 

Since it is rhythmic also, the Stress-system is alternately coiled and uncoiled. 

Movement, therefore, analysed gives us these two elements: 

(1) A finitising process; (2) an uncoiling and coiling process (vikāśa and laya). By 
the former we have in the world an hierarchy of samastis and vyastis (genera and species) 
having at the one end Ivara as the Summum Genus and at the other the “point charges" 
or Sakti-bindus which are the infima species. 

On account of the existence of this hierarchy, we have a double set of world-derivates, 
viz.y—a Samasti principle and its vyasti mode, e.g., we have both Samasti manas and 
vyasti manas; Samasti prana and vyasti prana. ‘Samasti? does not mean ‘arithmetical 

sum total’. 

The two processes (finitising and coiling-uncoiling) are concurrent. 

Now, let us treat the latter process—Evolution-Involution. 

Evidently the process is a resultant of two tendencies—viz., association and dissociation. 

In the case where the former tendency preponderates, we have this fact—viz., a given 
ee ا‎ ESR from the centre X; this is uncoiling. Where the latter 
; e À more and more nearing X; this is coiling. Where the 
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ratio of attraction to repulsion (Raga to Dvesa) is constant, we have simple rotation or 
revolution of A round X in a fixed orbit. Where the ratio is variable, we must have evidently 
either the coiling or the uncoiling diagram traced by the moving point: The two tendencies 
are opposite samskaras; and their ratio is the adrs[a of the given point A in relation to X. 
In mathematical analysis we commonly regard. the adrsta of a material body or 
particle (e.g., the earth or the moon in the solar system; the electrons in the atomic system) 
as constant, because that assumption simplifies the data of calculation. But really a constant, 
unchanging adrsta is an abstraction, not fact. Adrsta being determined by the relative 
dispositions of S, R, T, must change, for it is the nature of these latter to always change. 
Hence, the simple rotatory motion of physics is an abstraction: it is obtained by limitation 
of the actual data. The earth, for example, is not exactly revolving round the sun, but 
moving in an eddying sort of motion. This eddying (coiling) movement may be clock- 
wise or anti-clockwise. When the former, the earth may be gradually drawn towards 
the central solar mass, and be ultimately merged in it. That will mean the laya of Prthivi 
(i.e., of the planet). When the latter, the earth may be gradually receding from the solar 
mass, in which case again, after a certain critical stage has been reached, the earth may 
be dismembered from the solar system, and drift into space. In both cases we have a 
critical stage. Suppose the earth is eddying round and round /owards the Sun; after a certain 
critical stage has been reached, it will cease to go round and round, but will be pulled to 
the centre and be merged in it; vide the career of a straw in an eddy in water. In eddying 
away from the centre there is also a critical stage, after which the body ceases to eddy, 
but flies off from the circuit. Orthodox Astronomy will now hardly accept this account 
of celestial motion, but it should be borne in mind that spiral nebulae have doubtless 
played a great part in cosmogenesis. Astronomy now regards the masses of the sun and 
the planets as being practically constant, so that, the gravitational stresses between them 
are supposed to maintain a permanent configuration; it also excludes all **extra-physical" 
forces as having anything to do with the working of the material order. But if we at all 
admit the view of cosmic evolution and involution, we must hold (on d priori grounds 
at least, so long as experimental or observed facts are not forthcoming) that the stresses 
in the solar system (or any other system) do not maintain a permanent scheme of bodies; 
that the configuration of the planets, etc., is but approximately and relatively fixed. 
The parrallel of the atomic system is instructive. Here Science already recognises 
that the system is only relatively stable; that the electrons (unit negative charges)-stepping 
beyond a certain “critical speed" may be dissociated from the atom and flung away; 
this is evidenced by radio-activity amongst other phenomena. There is nothing to prevent 
us from imagining that an electron moving round a central positive charge may not have 
an absolutely fixed orbit; that it too may either eddy towards or away from the central 
charge according to its adrsta; that in the former case, the electron, stepping beyond a 
critical rate of motion is dissociated with the result that the atom may be reconsituted 
(a different chemical substance may thereby be produced); and that in the latter case, 
the electron (negative charge) may, by curling round and round towards the central 
positive charge, be merged and unified with it (after a certain stage). This mingling of 
positive and negative charges means the “loss” or dissolution) of matter—matter lapses 
back into Ether of which it is a strained and polarised condition.. This coiling motion 
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which we attribute to the elements of the sing theory of its kind. 
theory of the prime وج مو و‎ important thing to note is the 
ides the coiling-and-uncoin , . Lip : 
qim An sec in Nature is commonly of کر سیت کر‎ 
limits, but beyond them it passes into another type. ee - C ife sion 
hich water becomes ice; another (212°F) at wines zi EU » f tions or 
atw ic cognise such. critical stages which mark "new trans مس‎ 10 
اس ےہ‎ c directions. In vital and psychic phenomena also we ‘have critical stages. 
app 


n 


it. it produces either no sen 
sus di the mem of Species (by Hugo De Vries) holds that new species are born out 


of old species suddenly like “monstrosities”; implying that the motions روسان‎ 
overstepping a certain critical value change the character of the germ-cell itself and thus 


m is bt 
produce a new species, just as under similar conditions a new atom may be evolved 


j e.g., in radioactivity). 
= icis e important thing to observe. In the operations of does a ae 
Principle of Control is introduced after each critical stage When for poa e E 
water is transformed into ice, something" appears amidst the molecules of Ha to bring 
about their new shuffling or configuration; when again the germ-cell of the anthropoid 
ape" “mutates” into the anthropic gcrm-cell, a new Principle of Control appears ie 
develops it, physically and mentally, into a man rather than into an ape which: 15 t - 
starting datum. I need not take further illustrations, but simply note that the new Principle 
of Control is a new disposition of Power (Sakti) by which an old Form 1s transformed 
into a new; when for example, by changing the “atomic number" the modern chemist 
hopes that he will be able to transmute a “base metal" (say mercury) into gold, he is 
searching after a new Principle of Control. Behind every stable special "form" in Nature 
there must be a special Principle of Control: a Principle of Control evolves and maintains 
a special rüpa and nama in the Spiritual Ether which is in itself without rüpa and nama. 
In the Veda we call each definite Principle of Control (in the sense of a Form of Citgakti) 
a Devata. Thus, all the special sense-capacities have their Devatàs. The $abdic means 
whereby a special Principle of Control may be introduced (or invoked), is Mantra. The 
visual representation or optical diagram of the actual disposition of stress (Power) which 
constitutes a given Principle of Control, is its Yantra. And the Kriyà in general (including 
Mantra and Yantra) whereby a Principle of Control may be brought about or called 
into play, is Tantra. Kriya here means ‘functioning’, whether in the body or in the mind. 
When, for example, in home we produce fire by the mutual friction of arani, we are 
invoking a Devata. 
Recapitulating we find that in the understanding of the world-process the following 
points are worthy of special note: 
بس‎ (1) It is a finitising process—differentiating and then integrating, and then differen- 
tiating again. 
(2) Itis rhythmic—movin 
back (coiling and uncoiling). 


«atom is not unscientific, e.g., the vortex-motion 


g from maximum veiling to maximum manifestation and 


(3) In this process there are certain critical stages at which new forms are evolved. 
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(4) At each critical stage there appears a new Principle of Control. 

(5) A Principle of Control is the builder and sustainer of a new form. 

(6) Since the world-process runs on Samasti and Vyasti lines, we must have a graded 
series (hierarchy) of critical stages and Principles of Control on both the lines. 

(7) A critical stage represents a “plane” in Nature; a devata has his adhikara corres- 
ponding to a given plane. Suppose we take three planes in descending order—A, B, C. 
Then, the Principle of Control corresponding to A, has adhikara not only over A, but 
also over B and C; that of B, has adhikara (jurisdiction or competence) over B and C; 
that of C over C alone. Cf. the relations of Ifvara, Hiranya-garbha and Virat on the 
Samasti line. 

(8) A Principle of Control on a given plane in the Samasti line has control over the 
Vyasti Principle of Control on the same plane. 

These properties necessarily follow from the fundamental nature of Cit. Cit is Eka, 
Pürna and Abadhita (Svadhina). The less itis veiled, the more will this fundamental nature 
express itself. Now, veiling may involve this—the Whole is hidden and only a part displayed 
(finitisation); and the part displayed may be more or less obscured, e.g., the jagrat-mind 
of man is a Vyasti mind, but it is more articulate (vyakta) than his svapna-mind which 
in its turn is more articulate than his Susupti-mind. We have this principle: the higher 
the plane, and the less restricted the sphere, the more patent the essential nature of Cit. 
Therefore, the plane being the same, a Samasti Principle will have control over the Vyasti 
Principle (because the sphere of the latter is more restricted, so that there has been greater 
veiling) ; and the extent of sphere being the same, a Principle on a higher plane will have 
control over a Principle on a lower plane. Thus, Vyasti Prana will control Vyasti-deha ; 
Vyasti-Manas, Vyasti-Prana. There may be also, in some cases, dual control or diarchy. 
For instance, my mind does not seem to have complete control over the whole working 
of Prana in my body; only a part of such working appears to be voluntary. In this case, 
remaining part (which seems to be involuntary) is under the control of the Samasti- 
Manas (or Generic Mind), which control, may after sadhana be transferred to the Vyasti- 
mind in proportion as the latter assimilates itself to the Cosmic-Mind by pushing back 
its limitations. 

Without further discussing the details we may note that the critical stages or planes 
are broadly five—viz., the five kosas of the Sruti (Ananda-maya, Vijfianamaya, Manomaya, 
Pranamaya and Annamaya). They constitute a descending series of Controlling Agencies. 

The lower five cakras of the body as the seats of the five tattvas (ksiti, ap, tejah, marut, 
vyoma) illustrate this principle of higher and higher control. As we have pointed out, a 
higher Principle, because it is essentially Cit, will display to a greater degree the essential 
nature of Cit (unity, wholeness and freedom) than a lower one. Thus, Prana is more 
unitary, coherent and spontaneous than matter which it controls. But even matter, being 
essentially the same as Prana, cannot be wholly discrete, disorganised and “determined” 
(inert): itis only.approximately so. There must be a trace of unity, organisation and sponta- 
neity (freedom) even in the material atom. The fact that the atom is a “system” is sugges- 
tive of this. Physical science works by abstraction or limitation of the data; e.g., there is 
really no "rigid" body in Nature satisfying the definition of it given by Dynamics. Science 


deals with Fact-sections and not with the Fact. No matter-particle is therefore “dead” 
and absolutely inert. 
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Suppose we consider the mechanism of a matter-particle. It is like a Chinese pu 


: in it all except 
i j 1 ths. It Aas all the five kogas. But in ita 
سس سا نت‎ n a 2 up (i.e. involved, potential). One kosa alone 


nnamaya (gross) kosa are yet coile ji 
: E actual), and we have motions proper to this koga. Physical Science 


ر7 " 

deals with some of these motions (approximately), and we have the d 
of matter. Ordinarily we have no suspicion of the four other koSas es ved ii ا‎ 
atom. Now, suppose the motions in the outermost crust or koša 0 matter rez اف‎ 
critical stage (by reason of their adrsta or the assemblage of “subtle iat ا‎ a 
them, only some of which Physical Science can approximately senate! : d e: 
critical stage has been attained, the next inner kosa (ie. Prana) whic ad hither ; n 
coiled or involved, will “wake up” and begin to uncoil and evolve itself. The moment A 
happens, the so-called “dead” corpuscle will begin to; appear as a line st i e 
According to the principles explained before, ۷ Principle of Control, hitherto qimant 
(not absolutely dormant however) will appear on the scene. Its appearance will be 
marked by certain phenomena not clearly noticcable before—the vital phenomena. The 
living corpuscle will now seize upon the particles of C, H, N, O, build protoplasm, differen; | 
tiate and integrate it in sundry ways, reproduce itself, and so on. In fact, by virtue of 
the uncoiling of the second ko$a, a new set of motions manifests itself, which was unmanifest 
so long as ils plane or “scene” was folded up. So far as the play of forces 1s concerned, 
this question of "scene" is important; ¢.g., I have stored up in me the samskaras of 84 
lacs of births (i.¢., kinds of birth) through which I have passed; but in my present human 
life, the scene is suitable for the play of only some of those countless samskaras and un- 
suitable for the Play of the rest. 

In a similar way, the motions in the Pranic ko$a, by virtue of their adrsta, may reach 
another stage at which the third or manasic koşa may evolve itself. Here again a new 


Principle of Control is introduced. In the plants, the manasic koga, though given is ` 


undeveloped; so that the vital processes of the plant do not appear to be controlled by the 
samkalpa of the plant itself; impulses and instincts as mental activities do not clearly 
appear to govern plant-life. In the animals the mind-koga uncoils itself; in the man and 
other higher beings, the Buddhi-koía also. They are Lower Antah-karana and Higher 
Antah-karana respectively. 

It should be observed, however, that the critical stages or kofas are not absolute 
boundarics in Nature. 

Like the colours in a rainbow, they give us but “working” and approximate 
boundaries. 
Nor is it correct to regard the ko£as as absolutely “closed curves” without mutual 
influence. They do, and cannot but, influence one another. | 
s Tu again should we restrict the scope of the transformation of energy to particular 

o5as only; t.e., it should not be said that the energy in the material plane and that in the 


Pranic or Manasic plane do never transform into one another. The theory of the 
fundamental unity of Energy will not justify it 
for example, the Cando 
drunk to build the prà 
Conservation of Ener 


, nor will facts warrant it. When, 
gya says that the food eaten goes to build the mind, the water 
na, it is not speaking quite in a figurative sense. The doctrine of 
gy (as an d posteriori generalisation) did not take into account the 
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vast magazines of energy now discovered in the atoms; the proof of the doctrine to-day 
is therefore far too difficult. We can hold the doctrine only by taking Energy as a whole 
in all its different forms (physical, pranic, mànasic, etc.) We hold it then as an á priori 
principle. 

Suppose there is a material system consisting of the three atoms, A, D, C. Suppose 
also that the physical energy which they contain between them is 100. This amount 
excludes the vast energies which may be interned within the atoms themselves. 100 
represents only extra-atomic energy such as heat etc. Now, suppose by any means Iamable 
to draw upon the energy which is contained within A or B or C. Since the stock is practically 
inexhaustible, I shall be able to do a vast deal of “work” by such intra-atomic energy; 
but I need not touch any part of the 100. This 100 still remains 100, though out of the 
given material system I am taking vast amounts of energy. Physical Science till lately 
knew only the 100; and stated its doctrine of transformation and conservation of energy 
on that basis. In fact, when we dive down to the Ether-elements themselves which compose 
matter, matter practically becomes dematerialised, and there material energy and vital 
energy may lose their “castes” or class-distinctions. 

The root of the whole matter is—To what extent does a given Form release or unveil 
the nature of the Spiritual Ether (Cit) of which it is a mode? 

We have seen that Matter as a Form of existence is more completely than any other a 
veiling and binding Form—though even in it we must have clear traces of unity, 
organisation and freedom, as Science by her discovery of atomic systems and the 
spontaneous “evolution” of those systems is beginning to show. What it thus restrictedly 
manifests is the nature of the Immense (Brahman) and the Perfect (Pürna) in which 
everything is grounded. Life manifests or reveals the Ground more unreservedly; and 
it is a controlling Principle in relation to Matter inasmuch as it is a Form more expressive 
of the unity, wholeness and. freedom of That of which it along with Matter is a Form. 
For the same reason, also, Mind and Spirit are still superior controlling Principles. But 
they are all grounded in the one Immense Whole. Hence all the Forms, though distinct 
in their respective spheres, point to a deeper, essential unity by reason of which their 
operations form one common, cosmic stress-system. They can have no absolute boundaries. 
Not only do they condition but they transform, as regards their “matter” and "energy", 
intó one another. They are alike in all essential respects. To take only one example: 
As in the atom, we have the polarity of the static and the moving charge of electricity, 
so in the living body, the static coiled Prána-sakti at the Muladhara exists (as the Tantra 
points out) relatively to the dynamic Prana-sakti distributed over and working the bodily 
tissues.| To those who see the All, there is no difference except formal when Life 
is materialised, or when Matter is vitalised, or when Spirit is materialised, or again when 
everything is spiritualised. 


1 See The Serpent Power where this matter is more fully explained. 
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FOREWORD 


Reference is made in the Text to some similarities and differences 
between European philosophical systems and the Vedanta. It may prove 
convenient however to summarise here some recent tendencies in Western 
psychology and their bearing upon Indian doctrines on the same subject. 

The fundamental peculiarity of the Advaita Vedanta, and therefore 
of its Sàkta form, is the distinction which it draws between Mind and 

Consciousness in the sense of Cii; a word for which there is no exact 
equivalent in any European language. I propose to deal with this term 
in a future volume but will meanwhile describe it as the Unchanging 
Principle of all Experience, and which is the common source and basis 
of both Mind and Matter. Cii is the infinite Whole (Prna) in which all 
that is finite, whether as Mind or Matter, is. This is the Supreme Infinite 
Experience, free of all finitization which is Pure Spirit as distinguished 
from Mind and Body. Finite experience is that which is had through Mind 
and Body, which are the products of the finitizing principle of Cit which is 
called Supreme Power or Mahà-$akti. Because of this the World is Power, 
being the manifestation as Mind and Matter of the Power which is the 
dynamic aspect of the Fundamental Reality or Cit as Sakti, or Supreme 
Consciousness-Power. Power being the principle of negation or finitization 
of Consciousness, its product or manisfestation as Mind and Matter is 
unconscious (ada) for in so far and to the extent that anything is not 
Pure Consciousness (in the sense of Cit) it is unconsciousness or 41 It 
is because Mind is a manifestation of a principle of unconsciousness that 
the Whole (Pürma) which is without section (Akhanda) or a ‘continuum 
as the Ether of Consciousness (Cidakasa) is experienced by the individual 
centre or Jiva as the not-whole (Apūrna) and as a section (Khanda). This 
is pragmatic or conventional (Vyasahürika) experience as contrasted with 
the transcendental (Páramárthika) experience or Experience-Whole. 

The existence of a supreme unitary experience is not a matter with 
which Western psychology is concerned, though in metaphysics there 
have been Monistic Systems. According to Vedànta however the question 
whether Cit is a fact or not, is not a subject of speculation only but a matter 
of actual experience as the Samadhi of perfected Yoga. 
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however, here some tendencies or conclusions which 
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I may note, 


the Vedantic view. 
و‎ 2 reduction of Matter to quasi-material Ether and that of Energy 


to Stress in Ether is going on in Science, we notice a marked tendency 
in psychology (as in Herbert Spencer, Wundt, Ladd, etc.) to regard the 
common basis of Mind and Matter (psychosis and neurosis) as spiritual 
rial. » | 
شش‎ the common basis in Indian doctrine (by which 
I mean that here dealt with) is spiritual, that is Cit, the Ether 5 of 
Consciousness (Cidakasa) from which Mind and Matter issue and in which 
they are. “Ether of Consciousness" (Cidakasa) does not of course mean 


that Cit is Ether but that Cit is, like the physical Ether, in being an all-: 


pervading Continuum in which all things are and which penetrates all 
things. In Vedanta, Mind and Matter spring from one source (Cit) and 
exist in parallelism, the one having the same reality as and being the co- 
essential of the other. 

It is now commonly held that there is both an Unconscious and 
Conscious Mind. The first is described by Freud as consisting of all that 
realm of the Ego which is unknown and cannot be spontaneously recalled 
by the subject and which is made manifest, and then often in a disguised 
form only, in special psychic conditions such as dreams and trances and 
can be evoked only by special methods. It is now recognised that a large 
part of our psychic life remains and operates in the Unconscious so that 
we are perforce unaware of it. Conscious Mind consists of that part of 
our psychic life of which we are aware. Unconscious and Conscious 
Mind are but two aspects of the one Entity, the Psyche. It has been said 
(Bow “Psycho-analysis”) that the term “unconscious” is open to certain 
objections. "Since we can only be aware of anything by means of 
Consciousness nothing that we are aware of can be in any realm but that 
of the Conscious: hence the term “Unconscious Mind" becomes mean- 
ingless. That is so in this theory, but not in Vedànta to which it makes 
some approximation. This approximation consists in the admission that 
Mind can be unconscious though it is added that it is also in another 
aspect conscious. The Vedanta and Sàmkhya say that Mind, as such, 
is always an unconscious force and operation. It derives its appearance 


of bei i : E ; ; 

2 ae سی‎ because of its association with the Conscious Principle 
ideis cs Cit for the individual consciousness. What is called 
in the West “unconscious mind” 


is that state in which Mind ever 
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associated with Consciousness, is yet not in the field of awareness owing 
to the density of the veiling principle of Tamas. In this realm of the Western 
Unconscious Mind are all the Samskdaras or tendencies acquired in the 
course of the life-history of the individual of which he becomes aware 
if and when the density of the veil is lessened. 

According to Samkhya-yoga a Samskara is a sub-conscious or subliminal 
(Suksmarüpa) continuation of what was once a conscious activity (Vyapara) 
whether cognitive, affective or conative. A conscious activity when gone 
through does not absolutely end there: It simply passes into a potential 
and hidden (Avyakta and Süksma) condition below the threshold of 
consciousness. It goes on ad infnitum more and more below the level of 
the ordinary consciousness. This for pragmatic reasons lights up only 
between certain limits. Stimuli and brain excitements of certain degrees 
of intensity only evoke response. But the activities do not leave when 
pragmatic consciousness fails to notice them. They go on. 

Thus the course of any activity (Vyapara) in mental life displays 
itself when above the threshold of consciousness as conscious activity 
and when it sinks below the threshold it is called a Samskara or tendency 
or potential due to unconscious mental operations. But each term, whether 
tendency or potential, implies Prati-bandhaka or constraint for why should 
it be tendency or potential only unless some influence keeps it down? 
It requires to be released from restraint to come up again which release 
takes place through a stimulus (Udbodhaka Vyafjaka). If mental activity 
be regarded as a form of Parispanda or vibration in the Mind-stuff, the 
motion does not cease when it becomes hidden (Avyakta) to consciousness. 
It still continues, though not with sufficient intensity to evoke conscious 
response. It is casily understandable that the more recent the impression 
may be, the easier is its recall. Some forms of Western psychology at any 
rate now recognise that Mind may be unconscious. It will gain further 
consistency by regarding all mental operation as unconscious, deriving 
its apparent consciousness from association with the Spiritual Principle 
which is the one and only illuminator. Though psycho-physical parallelism 
(z.e., between psychosis and neurosis) is maintained, the tendency is less 
to-day to regard consciousness as merely a function of the brain. Hence, 
many now think that there is a consciousness wider and deeper than 

cerebral consciousness. Thus the possibility of *'ejective" consciousness, 


disembodied consciousness, etc., is beginning to be recognised by 
many. 
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to regard the *eubliminal consciousness" 


as constituting the most important and active part of our mental life. 
Thus the “threshold of consciousness" is only a pragmatic limit and not 
an absolute boundary of consciousness. According to | Vedanta, 
Consciousness per se, that is in the sense of Cit is boundless. The individual 
is a centre in that boundlessness whose limits are determined by the 
combination of Mind and Matter which constitutes it as such individual. 
The individual again is aware of certain mental functioning in himself 
and the greater portion at any moment exists as Samskdras not present to 
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The present tendency is 


consciousness. 
Again the continuity of Animal Mind and Human Mind (in point 


of development), and the possibility of the latter’s further development 
into Super-consciousness are now recognised. In fact, the relations of 
normal, abnormal and subnormal mental lives are now more correctly 
understood. The study of these different species of Mind (genius, lunacy, 
childhood, criminality, hypnosis, trance, etc.) is perhaps leading to the 
recognition of a Generic Mind (Hiranyagarbha) which is in different 
modes of manifestation. Using Consciousness in its popular sense there 
is sub-consciousness, consciousness and super-consciousness or Yoga cons- 
ciousness. Super-mind is Brahman. Further, Mind can no longer be 
treated in water-tight compartments. 

The “atomistic” view of sensations, etc., which go to make up complex 
perceptions, etc., is now discarded. Mental life is now recognised as a 
continuum. The distinct perceptions, ideas, etc., are only the pragmatic 
"fact-sections" of the undivided whole of experience. (W. James, Ward 
and others.) 

Psychology again, on the whole, demonstrates the unity and continuity 
of all mental life. Psychic life is a continuity in the sense that at any given 
moment it is determined by all that has previously happened and is 
happening. This is well established Indian Doctrine. The whole doctrine 
of Karma and Samskára is based on this continuity. Mental Life is again 
ید‎ “E نوس‎ cannot now be treated as quite separate. Instinct, 
pde i Mee pte of Mind is out of date. The division 
Classification of the Talinas ا‎ ES had in the Indian system the 

which constitute the Antahkarana. But though 


the working of Mind 
P. g shows various aspects the Antahkarana is at base 
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The Cartesian dualism of Mind and Matter (with no possibility 
of interaction) is commonly discarded in Modern Psychology which tends 
more and more to regard them not as merely “parallel aspects" but as 
co-essentials. I have dealt with the subject of inter-action in the Text. 
The Cartesian position which denied to the finite Mind any effective 
control over Matter and which was developed by many nineteenth century 
physiologists into this position, namely that Man is an “automaton” 
(Huxley), his consciousness and will having no real control over his brain 
and nervous system, but only recording and registering what may be 
going on in the brain, etc., as the result of physico-chemical changes— 
this position, is now being steadily given up. The Causal efficacy of 
consciousness is now recognised as in Vedanta. The distinction of Primary 
and Secondary qualities in sense-perception is disappearing. Either all 
of them are actually in the Thing or none of them are actually in the 
Thing. One of the latest developments (viz., Neo-Realism) tends to place 
all of them in the Thing, as the Vedànta does. This subject I have developed 
in the earlier section of this volume (‘Reality’). 3 

The Mind at the time of birth is not a tabula rasa, but a store-house 
of tendencies and pre-dispositions. This is a common position now. This 
is also the Vedantic position according to which Man is born with his 
inherent Samskaras. ۱ 

Emphasis has rightly been laid on the pragmatic view of Reality. 
Thus Western Psychology is coming to recognise three orders of Reality 
(a) Transcendental, t.e., what exists independent of this particular 
experience; (b) Pragmatic, t.e., what is useful to us and serves a practical 
purpose (Vyavaharika) ; and (c) Phenomenal or Apparent. 

Next, what is called “The New Psychology” in the West (cf. E. Boirac's 
"Psychology of the Future," and “Our Hidden Forces”) is establishing Mind 
as a 3 orce, capable of energising in uncommon ways, and hence ushering 
in the Philosophy and Practice of so called “occult powers” and Yoga. 
| Lastly the fundamental Cosmic Impulse to evolutionary movement 
is not to-day blind physical "force", but modern thought tends to regard 
جم‎ and more as a spiritual stress. Thus the elan vilal (Vital Impetus) 
0 Prof. Henri Bergson Is neither physical force nor vital force in the 
ordinary biological sense; it is something more fundamental. Thi 
ıs at the back of Creative Evolution. - 


This last Matter opens up an exposition of the whole Sakta Doctrine. 
According to this teaching the Universe is a Dynamism—an expression 


s Impetus 
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j infini ervoir of Power 
ed e ieget Pd s spirat می ا‎ The ultimate 
Hi nee Ms rent Eê (Cit) and the other Kinetic or Sakti 
Mim iy Cit Sakti that is efficient cause as Supreme Will and Maya- 
, ê and material (Upadana) Cause. Before the manifesta- 

i à if tie Universe, Cit and its Power or Sakti were as one. Power was 
m اوت‎ potency of 2 future Universe. This general ota, dpt جج‎ 

ithin 1 ll the particular tendencies or 64 ا‎ : 

of Ki arma. The impulse to — 3‏ مسارم peus ea the‏ سس تا 
is the display of Supreme Will which arises on the ge » -—‏ 
tendencies towards manifestation. The Ultimate Reality which is. a‏ 
Consciousness or Spirit—thus vests itself from out its qiiia e i‏ 
psychical and a physical body which is the Universe consisting O ^ :‏ 
totality of the individual Minds and Bodies in which the Source of a‏ 
Power is immanent. The whole machinery of Prakrtt in the Samkhya‏ 
is automatic and Sakti is self-acting both as to the original creative impulse‏ 
as also as regards all in which this impulse manifests.‏ 
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Calcutta J. W. 
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THE WORLD AS POWER: 
POWER AS MIND 


( Manasi-sakti) 
1 


This subject resolves itself into a consideration of the nature of “Mind” 
as contrasted with Matter and their relation to one another. 

The fundamental difference between Western and Eastern psy- 
chology is that the former does not, and the latter! does differentiate Mind 
from Consciousness. On the contrary Western psychology interprets Mind 
in terms of Consciousness, that is Consciousness is the distinctive character 
of Mind. Where Mind and Consciousness are used as equivalents the 
one of the other, ordinary experience is of course meant and not pure 
Cit or supreme unconditioned Consciousness. 

The Western “Mind?” is something for which there is no adequate 
Sanskrit equivalent since the notions are different. When I speak of Mind 
in Vedanta I refer to what is explained later as the “Inner Instrument" 
(Anthkarana) as distinguished from the “outer instruments" (Bahyakarana) 
or senses on the one hand, and on the other hand from Consciousness 
of which both mind and senses are instruments. 

The term Mind bears a narrower as well as a wider meaning in the 
Sastras. Thus in the saying “‘from where speech together with mind (Manas) 
withdraws failing to reach” (referring to the Brahman) the word Manas 
(mind) is evidently used for the whole “Inner Instrument." In strictly 
philosophical literature however, the term Manas is almost always used 
in a defined sense so that it cannot be translated into “Mind? as understood 
by Western psychologists. It is only then one function of the inner instru- 


! In Samkhya and Vedanta. It is the unchanging principle of all experience in 
mind and body which are its modes. Nyàya-Vaisesika, though distinguishing Manas as 
the instrument and Atma as the substratum of Consciousness, does not recognise Pure 
Consciousness as Cit. Even the consciousness of its Igvara is not pure (Suddha) in the 
sense of being Nirvisesa. It is Savisesa, with infinitely rich content. 
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estern Mind in this that 


Indian “Mind”! is distinguished from W 


ent. : : . 

th former as such is not Consciousness but a material force enveloping 

e . . . 2 

Consciousness, the two in association. producing the Consciousness 
2 


Pure Consciousness (Cit) is not an" 
Mind being independent Of ite- IES 
its illumination and apparent 


unconsciousness of Western Mind. 


attribute of Mind. It is beyond 
immanent in Mind and is the source of 


Consciousness.? : 
hools “Consciousness” was used in the more 


In the older Western sc A 
limited and personal sense of the mind's direct cognisance ot 1ts Own states 
passes in a man's own mind. But 


- the perception of what 
d is a RT in a wider sense and the question 1s now raised 
whether Consciousness is co-extensive with mind. In this wider sense 
it is used? in general antithesis to Matter, to cover that phase of reality 
which does not permit of exclusive interpretation 1n terms of matter 1n 
motion, but allows or requires the hypothesis of something analogous 
to conscious process. It is further said that there may be even unconscious 
mental modification, in which case Consciousness is not co-extensive 
with mind. Here we have something, either intelligence, feeling, or will, 
not in personal individual consciousness, without which however the 
flow of consciousness would not be what itis. The recognition by present- 
day psychologists of two forms of mental life, conscious and subconscious 
(sub-liminal) seems to contain the germs of the distinction, which India 
has always held, between Mind and Consciousness. 'This belief in two 
forms of mental life——conscious and sub-conscious (sub-liminal) is held 
by many psychologists. 

This view is in consonance with Vedanta which calls the latent and 
sub-conscious a Samsküra and adds a third, viz., Super-consciousness that 
is beyond ordinary consciousness, whether latent or patent, which is pure 
Cit. In this view ordinary consciousness is latent or patent, below or above 
the threshold of ordinary experience, and pure Consciousness or Cit, 
though immanent, transcends both as the Supreme Experience (Samvid) 
in which the other two are held. As between Consciousness and Mind, 
Wetemapsy chology regards what Vedanta calls a condition‘ that is 


1 Western “Mind” 


: is the Indian Antahkaranà- i i je, Cit 
(Consciousness) as (a ana-vacchinna  Caitanya, 1.2., 


) pparently) conditioned by Antahkar hich jous 
P y) l ana which as Jada or unconsc 

deu. ane ma condition, viz., Antahkarana and not in that which seems to be 
ese وروی ور‎ ade nas which is sometimes translated ‘Mind’ is only part of Antah- 


2 That is in Sàmkhya and Vedanta. 
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* Upadhi, that is something imposed on co Baldwin Dict., Sub-voc., Mind. 
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mind,! as the more essential part, inasmuch as it holds that Consciousness 
may not be an inseparable property of the mind, many functions of which 
may lie in unconsciousness. Mind! is thus that of which consciousness 
is a separable condition—the opposite of the Vedantic view according 
to which Consciousness is that of which Mind is a separable condition. 
Consciousness is Cif. It is more or less veiled by Mind to which, whatever 
unconsciousness (in whatever degree) there is, is due. To use one of the 
expressive metaphors of the Vedanta, Cit, is like a lamp which the Mind 
envelops as a screen, sometimes revealing it by its transparency, sometimes 
concealing it by its opaqueness, and thus always conditioning its illumi- 
nation both as regards its quality and quantity. 

According to many Western psychologists, who in this follow or 
approximate to the Buddhist theory, “Mind” means conscious process, 
that is the changing series of impressions (sensations) and ideas, a continuous 
flow or stream. Of what? We may leave the question unanswered, either 
because it assumes what is denied, or what at least is supposed to be 
unknown, or we may answer with the older schools that there is a simple 
mental substance or Soul which experiences in us—thinks, feels and wills 
and underlies all the varied modes of Experience. It is thus that which 
exists as a permanent unity behind the phenomena of mind or its processes. 
From the other and materialist standpoint a ‘““Mind-stuff” and “Mind- 
dust” is postulated. In either case Consciousness is a function and attribute 
of Soul or Mind-stuff, the fundamental distinction between Consciousness 
and Mind not being recognised. J.S. Mill’s view that mind is the 
permanent possibility of experience may be said to vaguely hint at a 
transcendental principle. According to the Vedanta, that principle is 
Pure Cit of which both mind and matter are limited modes of Its Power. 
All psychical functions therefore, whether as intellect, feeling, will and 
the like are limited modes. Cit is pure Consciousness itself. Mind is a real 
or apparent negation or limitation or determination of that. Mind in 
fact, in itself, that is considered as apart from Cit (from which in fact 
it is never separate) is an unconscious force which in varying degree obscures 
and limits consciousness, such limitation being the condition of all finite 
experience. Cit is thus Consciousness. Mind is Consciousness plus Un- 
consciousness, the intermingled Consciousness-unconsciousness which 
we see in all finite being. Mind is both substance and process. It is substance 
as the mind-substance or Antahkarana, and it is process as the modifications 


! Antahkarana, 
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1 . The process takes place in and of mind. It 
We e مسر‎ The substance again of both Mind and 
Matter is Cit, the Supreme Consciousness and Pure Experience Itself. 
Mental process is a veiling or (relative) unveiling of Cit which is itself 
unchanged. Consciousness appears however to undergo change because 
of the modifications of mind of which it is the changeless substratum. 


2 


It will be convenient here to discuss in greater detail the nature of 
Sakti or Power as Mind before dealing with the question of their relation 
to, and interaction upon, one another. | 

The European and Indian theories of the relation between, or 
interaction of, Mind and Matter may be thus summarised. ۱ 

We may take first the dualistic theories. The Vedanta agrees with 
the Cause Theory in so far as the latter holds that conscious process and 
nervous process are causally related, provided we substitute for the word 
‘conscious’ the word ‘mental’. The process is not in Consciousness but 
in Mind. The mental is a subtle quasi-material process. It holds that 
both processes, psychical and material, have a common ground in 
Consciousness and thus escapes the difficulty in conceiving interaction 
between things of a wholly different nature as Mind and Body are 
commonly supposed to be. It differs, therefore, from psycho-physical 
parallelism in that the latter offers no explanation of the relation between 
psychosis and neurosis. It asserts, as stated, not a mere concomitance, 
the nature of which is unexplained, but a causal interaction between 
Mind and Matter rendered possible by their common ground. It differs 
again from any system of Pre-established Harmony in that there is not 
merely synchronistic change, but an action by Matter on Mind and by 
Mind on Matter which is possible for the reason stated. It therefore also 
differs from any theory of Occasionalism according to which no influence 
passes from one to the other, but on occasion God intervenes when the 
a changes to bring about change in the other. In this connection however 
it may be noted that Malebranche's theory that “we see all things in God” 


seems to adumbrate the Indian doctrine which says that the Mind is 


! Process is of i yy : 
aps conditioned m ime condition, namely, Antahkarana and not in that which 
utika. It is di i j 
negative HITR Ry difficult to find a rendering of this. “Material” 
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enabled to perceive Matter because both are forms of Supreme Power 
(Mahà-éakti) which is an attribute of the Supreme Consciousness. 

Turning then to Monistic Western theories—these hold that Mind 
and Matter are parallel manifestations of one underlying Substance. 
They are not two substances in interaction, but this interaction is the 
outer form of the inner ideal unity of consciousness. Each particle of matter 
has a mental aspect. “‘It is as if the same thing were said in two languages." 
Western science thus vaguely feels that there ought to be a unity behind 
mind and matter but does not yet know where that unity has to be found, 
and so uses metaphors and language which from the Vedantic standpoint 
appear vague. From this standpoint we must first clearly distinguish between 
worldly experience and Yoga-experience. According to the former there 
is in fact duality. We cannot escape that. From this dualistic standpoint 
there must be an interaction because if we assume two things we must 
assume an interaction between them unless we put the problem aside. 
Yoga-experience transcends this duality, as Pure Consciousness, for which 
however we have no warrant short of experience of this state. Relatively 
there is the duality of Mind and Matter and their interaction. In the 
state beyond relations there is Pure Consciousness. In the mixed and 
graded Consciousness-unconsciousness which constitutes world-experience 
it is Consciousness (which, as above described, is ‘the underlying substance’ 
of which mind and matter are manifestations) which perceives according 
to the nature and workings of the unconscious Mind and Matter in which 
it manifests. Consciousness is the ground of Knower, Knowing and Known. 
The Double Aspect theory endeavours to avoid inconsequence by referring 
both series conjointly to the causation of a single substance. 

But here again we must distinguish. Pure Consciousness! as such 
is neither efficient nor material cause but Consciousness-Power is both.? 
The former as pure Cit or Indian Consciousness is the changeless and 
processless background of all changes and processes. Though not itself 
changing, it contains the ground? and possibility of all change. This alogical 
position is expressed in Sakta doctrine by saying that in one aspect It 
remains what It is, yet in another It is changing to become the world. 
This is the Power or Sakti or Vimaría aspect. The first is the Being, the 


1 Cit, Jfiána-svarüpa, Cidākāśa, Samvid, etc., the Siva or Prakasa as opposed to the 
akti or Vimar$a aspect. 
2 As Cit-Sakti the efficient (Nimitta) and as Maya-sakti the material (Upadana) 
cause. 
3 ۸11۰. 
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second the Becoming aspect. 
Consciousness is the unchanging 


Therefore in world-experience, Indian 
Principle of all changing experience. 
Through its power it appears as Mind and Matter. It is ہت‎ this static 
background that all changes occur. Activity 18 in Mind an € -— 
veiling, now revealing unchanging Cit by their material processes as Psychosis 
or Neurosis. It is simpler, as stated later, to 76 0 divisions and 
to say that Consciousness is the static aspect of Power (Cit-sakit), the kinetic 
aspect of which (Mayà-sakit) produces Mind and Matter, both in differing 
degrees being veilings by Unconsciousness of Consciousness. 
According to Pan-psychism all matter has a rudimentary life, and 
mind and matter has thus a physical aspect. This isso. But in what sense? 
In so far as any thing or process is or can be an object of consciousness! 
itis fada or non-conscious. The term has a psychological basis. Thus 
an object of consciousness may be either objective or subjective. What 
Western science calls Matter or quasi-material is an instance of the former. 
But the “inner instrument"? or Mind (including the Self) can be an object 
of Consciousness and is therefore as such Jada. In fact even Prakrti-saku 
as the Causal Stress which evolves the world is from this standpoint Jada. 
Pure consciousness or Cit beyond mind, though manifesting in the operations 
of the latter, is in its transcendental aspect alogical. Thus the first polarity 
which appears in Consciousness is that of the Knower and Known. When 
this polarity appears Cit splits up as it were into two parts or poles—one 
part still remaining Cit (ie, Knower) the other appearing as though it 
were not-Cit* or fada that is as the Known.s In the latter, Cit as it is in 
itselfs is veiled. The veiling principle which is Power or Sakti is manifested 
as the various tendencies? of the material Causes in various combinations. 
When Cit is enveloped by the material Principle? in what is mainly its 
revealing tendency," we have the Inner Instrument" which corresponds 
to the Western Mind minus Consciousness. When it is enveloped by the 
material principle? in what is mainly its activity-tendency? we have 
Life; when it is enveloped by the material Principle? in what is mainly 
its veiling tendency’ we have Matter in the Western sense." When 
کک‎ (object known) as opposed to Jiiata, the Knower. 


ta = . 
rana. ? Jfiata, Jfieya, knowing being Jnana. 4 Acit. 


: .5ل‎ 6 Cit-svarü 7 
ا(9‎ 10 pa; Guna. 8 Prakrti-akti or Maya-gakti. 
it Antahkarana, Batvaguna or the Sattvika veil. ; 


e. Buddhi à : 
? Prakrti-dakti or Miáyiakd, ^ qe Citta, Manas, 


4 Brana: T رہ‎ or the Rājaśika veil. 
Tamoguna or Tamasika veil, 17 Mur jedi nine 


_ بب‎ . 000770 idu ipae 
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therefore we speak of Matter as Jada we do not mean that it is unconscious 
in the sense that it is in itself unconscious and without mind or life, but 
in the sense that it is an object for consciousness, something in this sense 
other than it is as knower. The first primary (logical) operation by which 
Cit becomes so disposed as to remain C7! in one part and appear to cease 
to be Cit in another part is Srstz or Becoming called **Creation,"! and 
that which is obtained out of Czt—the “Other” the fada, the object—is 
Bhita or Matter. Therefore Mind and Matter are both in the general 
sense Bhüta. Cit however never really ceases to be such, not merely in 
the pole which is still the Knower? but also in the other pole which is 
veiled so as to appear as non-C;t.* Thus the Tantric rite called Bhita- 
suddhi,s is philosophically considered, the removing of the Veil by the 
realisation of the Mantra: “He I am,";s that is the Universe is first 
identified with the “I”? and then this with the Pure Consciousness or 
Cit. It is thus the placing of the Self in the return-current.8 

From the above it follows that Western Mind,» Life and Matter 
are at the root one, firstly because the primary basis in all cases is Cit and 
secondly because the Veiling Principle? which works them out is composed 
of the same factors" in all cases though in different degrees. Matter is 
Cit heavily veiled and inert, Life is Cit more lightly veiled and active. 
Mind is still more lightly veiled and active," and becomes in its developed 
and complex processes the revealer of the Self to the self on the mental 
plane, whence passage is made to the Self, beyond which there is nothing." 
Both the life-aspect and mind-aspect may be the subject of direct perception 
by special means either of science or Yoga. A block of stone is perceived 
by the natural eye as inert lifeless matter. To that eye neither the signs 
of life nor mind are revealed. Both however may (given the appropriate 
means) be inferred from certain recognised signs of them. When these 

! The term “Creation” is here avoided owing to its associations with dualistic systems 
as the creation of something new from nothing as opposed to development of the actual 
from the potential. 

? Bhautika: and therefore “material” either in a gross or subtle sense. Specifically, 
Bhüta-sensible matter. 3 Jfiata or Cetana. 4 Acit. 

5 Literally, purification of the elements of “Earth”, “Water”, etc., in the body as 


to which see my “‘Sakti and Sākta” and “Serpent Power”. 

$ So'ham. ? Aham. 

8 And not, therefore the idle and superstitious mummery which some have ignorantly 
supposed it to be. Before blaming-criticism is given, endeavour should first be made to 
understand. ? Antahkarana. 

10 Maya-Sakti. 11 The Gunas Sattva, Rajas, Tamas of May a-sakti. 

12 The activity of mind is compared to mobile mercury the “Semen of Siva". 

13 Purusat na param kimcit sa kàstha sā paragatih. 
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said that there is a living and thinking object 
dinary sense-organs may be insufficient to found 
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signs are perceived, it 1s 
1 or 

resented to mind. The 
a inference of rudiments of life or mind say in a stone. But science 


extending natural faculty by its delicate instruments, or Yoga by = m 
of Samyama! may enable the observer to perceive that on whic the 
inference of life and mind is established. A priori the conclusion may be 
established by the ontological theory or a posterior: on the theory of evolution. 
Though at root Matter, Life and Mind are one, yet as Matter and Mind 
they are phenomenally different. One must assume therefore in all objects 


the same causal interaction of their psychic and material aspects, more . 


: 2 
or less rudimentary as it may be. as we find in man's nervous processes 
with their corresponding psychoses. 


What then according to Indian views is the nature of Mind? 

It may be defined, in the first instance negatively, as that part of 
our subjective life which in itself is not Consciousness, though it appears 
to be conscious through association with the latter. This distinction is 
maintained throughout the Standards. Whether there is such a state as 
Pure Consciousness which is Mindless is established secondarily by Sruti 
or Veda as authoritative proof? or directly, by actual personal experience.’ 
This is a matter with which I will deal under the heading of Consciousness- 
Power (Cit-Sakti). As Consciousness in Itself is immeasurable or Immense 
(the meaning of Brahman), and as man’s consciousness appears to be 
limited, otherwise he could not have finite experience, what limits it is a 
Force which as such, is different from the Consciousness it limits. In the 
first Standard or Nyayavaisesika, Mind is an unconscious entity (Dravya) 
separate from the Self (Atman) by conjunction with which and the senses, 


the Self has conscious experience of objects. In the second Standard or 
Samkhya 


Conscio 


t Concentration 
pta-Pramana 


(dhàrana, dhyàna, samadhi), 
* As in Maya-vada-Vedanta. 


? Pratyaksa as Aparoksajfiàna or Saksatkara. 


re 


ہے سے سے aaa‏ تس —— د س ت > کے RAE i‏ مہ اہ a‏ اا SSE‏ 
- 


کے کے سے ہدس مم ےم تھے سے با هو ےھ 
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However related to Consciousness, it is fundamentally a mystery. 
Taking it as a fact of which we are aware we can also analyse it into its 
functions and the mode of their working. These functions are fully explained 
in the Samkhya which in this respect is the basis of Sakta doctrine. Mind 
is through the sense organs (/ndriya) affected by the objects which it selects 
(as Manas), refers to itself the personal experience so enjoyed (as Ahamkara) 
and then determines (as Buddhi) The one Mind does all this, but is 
variously named according to its various functions as separate principles 
or Yattvas. In actual experience or functioning of the Tattzas in the fully 
evolved world, the knowing process commences with the last evolved 
subjective principle or the senses. The object of knowledge first knocks 
at this gate to be introduced within and to become subject to the inner 
operating principles, the last of which to so operate is the determining 
faculty or Buddhi. But in the cosmic evolution of the Principles or Tattvas 
themselves, the order is reversed and the last to function in the evolved 
world becomes the first to appear according to either a temporal or logical 
prius. A logical analysis of experience establishes this. The general basis 
of experience, to which in the functioning of the individual mind reference 
is made last, must necessarily in the cosmic evolution appear first. It is 
also clear that the evolving principles have also a more abstract 
significance. Thus the I-making or individualising and centre-making 
Principle (Ahamkara-Tattva) in individual experience is that aspect of 
the mind which refers its operations to that particular individual. Whereas 
in the cosmic sense it is the tendency to individualisation which manifests 
later as the individual centre. 

Though the mode of evolution is given differently in the Samkhyat 
and Maya-vada Vedanta2 and there are other differences,? the description 
of the faculties generally holds good in Maya-vada Vedanta. Though 
Saivas and Saktas accept the twenty-five Tattvas of Samkhya they add 
eleven others preceding Purusa and Prakrti, the whole being known 
as the Thirty-six Tattvas, which are higher forms of Consciousness evolving 


1 The order of evolution is Prakrti, Mahat or Buddhi, Ahamkàra. Then co-ordinately 
Manas and Indriyas (10) and their subtle objects (5) Tanmaátras, and from the latter the 
five forms of gross sensible matter (Bhüta). These with the Purusa make 25 Tattvas. 

? The evolution is from the Apaficikrta or unmixed Tanmitras or subtle matter: 
from the Sattvik part of these, the Tattvas Buddhi, Manas and the five intellectual sense- 
organs; from the Rajasik part the five Pranas and the five active organs; from the Tamasik 
part, gross sensible matter. 

? e.g., Memory (Citta) is a separate faculty in Vedanta and is included in Buddhi 
by the Samkhya. The Citta of the Yoga-Philosophy=Antahkarana of Samkhya and 
Vedanta. Prana (Life) is a separate Tattva in Vedanta but not in Samkhya. 
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-Prakrti and will be dealt with under the 
(Cit Sakti). The Mind (as Anthakarana or 
-pervasive! nor atomic and partless.? 
It is not therefore eternal, has a beginning,* and has a limited — 
that is, it is a thing of finite dimensions. it 15 ات‎ 8 à 
like the Solar rays,” right and mobile.* It is a kind of Radiant atter. : 
In Vedanta it is called Bhautika because itisa mode of the unmixed Bhütas 
from varying aspects of which are derived according to the Maya Vedan 
both Matter and Mind. Therefore these two are essentially similar. 
Mind (Antahkarana) is not rigid, that is, is having the same configuration 
always, but elastic." Jt actually goes out like a ray (though not in the act 
of knowledge altogether leaving the body) to the object of perception, 
envelops it, and takes its form. Some may call this materialism, but the 
Vedanta holds not that mind is derived from matter in the physical sense 
but that they are fundamentally and essentially one, that is Pure 
Consciousness (Cit) stressing or energising one way or the other. They 
are different modes of the one Power (Sakti) as Substance-Energy.” 
4 

We may now consider in greater detail the nature of Mind, its functions 
and their process. According to the pluralistic first Standard or Nyaya- 
vaisesika, the Atman or Self is all-pervading, immense," the ground," and 
agent" of knowledge. It is thus the seat of consciousness. Beyond this we 
cannot say. It has the attribute of consciousness when conjoined with 
Manas or “Mind,” which is something quite different from it. It is an 
atomic" or infinitesimal unconscious instrument of knowledge. The 
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for the production of Purusa 
title Power as Consciousness 
the Yoga-darsana Citta) 1s neither all 





1 Vibhu-parimàna. 
2 Anu-parimana. It is therefore Madhyama-parimàna. 
= Nitya. f 4 Sadi. 5 Sávayava, paricchinna. 
Taijasa, having a predominance of Sattva-guna or the revealing aspect of Substance- 
Energy, the aspect in which it reveals consciousness. 
PR M Ape nU _ 8 Laghu and Cara. 
A To use the term of Sri W. Crookes, applied by him to matter in the fourth state. 
pancikrita or Süksma-Bhüta. It is derived from their Sattvika or revealing 
ape as Matter is derived from their veiling or Tamasika aspect. According to the 
he I scheme, adopted by Sakti-vada, both the senses and subtle objects (Tanmatra) 
rom a common source (Ahamkara) or self-arrogating and individualising principle. 


11 See last note. The Chando j 
gya Up. says that the | its (ani éa) o 
the food (anna) eaten go to build up the “body” of the A cu d 

1^ Samkoca-vikasa-éila, mung; 


The Maya-éakti of Advait‏ 3ا 


prakrti of the Samkhya. a-vedanta and Saktivada corresponding to the Mila- 
4 Vibhu. : 
17 on 7 Ásraya or Adhisthana. 16 Karta. 


Karana. 
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Self, working with it, is conscious. It is the means whereby perception 
becomes possible and may thus be called the Inner Sense. It works in 
co-operation with the outer senses which are made of the same material 
as the objects which are sensed. Like is known by like. The atomic character 
of Manas is inferred from the fact that perceptions or experiences arise 
serially and not simultaneously. Sensations are thus experienced, though 
several objects may be presented simultaneously to several sense organs. 
If Manas were all-pervading it would be always in contact with the different 
sense organs, and through them, with the various objects, so that it might 
attend to and admit all these objects at once. But experience shows (it 
is said) that it does not. On the contrary it acts like a turnpike gate through 
which only oné sensation at a time can enter. It has been aptly compared? 
to a door-keeper, who admits one person at a time and keeps others out. 
It is thus conceived as concentrated into a point. It is true that one may 
seem to have a number of different sensations (induced by different sense 
organs) at once but there is here (it is said) only an appearance of 
simultaneous activity. Manas is not only very small but exceedingly light? 
so that it can pass very quickly from object to object, so quickly indeed 
that its successive attention and apprehension appear as a simultaneous 
activity.4 It may be objected: May we not explain both serial and 
simultaneous apprehension by conceiving Manas as a substance with 
parts which may be contracted and expanded? In such a case when 
several sensations are to be apprehended at once, the Manas expands 
and thus puts itself simultaneously into connection with several sense 
organs. When however one at a time has to be received, it contracts 
itself into a point and connects with only one sense organ. In such a case 
we necd not assume any mistake. This suggestion of an elastic mind is 
rejected on the ground that it gratuitously assumes a substance with 
many parts which increase in expansion and decrease in contraction. 
It is in the Nyaya-Vai$esika partless and unextended.s This partlessness 
is inferred from the serialitys of attention and apprehension. 

The process of perception is in a general way as follows: It is either 
internal? or external: In external perception? these connections must 


! Antarindriya. ? See The Serpent Power. 3 Atilaghavat. 

* Thus a spark of light if made to rotate rapidly in a circle appears as a continuous 
circle of light. 
$ Ayaugapadyat. 
3 e.g. Ayam ghatah “here is the jar". 


7 e.g. “I am happy" Aham sukhi. 
? Bahya-visaya-pratyaksa. 
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be successively established—(1) the contact of the object with the 
rgan,! (2) the Manas or the inner organ of apprehension 

m ed j th lf or Atman. 

must attend, and (3) offer the sensations to the se 

Because of its atomicity (Anutva) Manas can attend to only one at a 
time, but it can attend quickly in succession because of its lightness. Asa 
7 action, it introduces the sensations one by one to the Self to be 
known, felt, and owned by the latter. Manas is itself unconscious,? partless,3 
atomic: and hence eternal: and unchanging. It simply plays the part 
of the Usherer, either admitting or refusing. It is instrumental in the 
production of knowledge but is neither its ground® nor agent.’ Without 
the third step or offer of the sensation to the Self there is no knowing, 
and in particular no referring, of an experience to the Self-apperception 
as Western Psychology sometimes calls it. 

The Self according to this system is possessed of fourteen attributes® 
of which Cognition (Buddhi),9 Feeling (Sukhaduhka; agreeable and 
disagreeable) and Will (Jcchd) are counted first. The Self has three 
kinds of activity as knowledge, will, and action.! Cognition is divided 
into experience (Anubhuti) and representation or collection (Smrti) and 
the former into direct perception, inference, analogy, knowledge due 
to authentic testimony.!? This Standard is distinguished by the multiplicity 
of its ultimate entities and its non-recognition of pure Cit as the essential 
nature of the Atma. Consciousness is an attribute of the Self. A close 
examination of this matter reveals a greater conncction with the other 
Standards than thus appears on the surface. For according to them also, 
knowledge of objects only takes place through the contact of object, senses, 
and Manas with the Atma. The Self in itself is called by them Cit but that 
Cit is wholly different from the apparently limited consciousness and is 
in fact indescribable by the latter or any other term. 

Mental life does not consist of co 
and operations of Antahkarana exist 


It is to the dynamism of the su 
operations of Antahkarana 
Cerebralist would explai 


nscious processes alone. Many states 
and go on in sub-liminal consciousness. 
b-liminal or sub-conscious states and 
that the name Samskara is given. The Western 
n the dynamism of memory and sub-liminal 


2 Acetana. 
7 EE Anu : Nitya. 6 Adhisthana. 
کہ جو ہہ‎ E aE From Buddha= to know. 
into feeling-attitude and Volition. dug. V Die IDEO cognition, interest, and the latter 


1, Jñāna-śakti, Iccha-takti. Kriya 
pnr - à-Sakti, Kriya-gakti. 
tyaksa, Anumiti, Upamiti, Sabdaja or Expert, including Revelation. 
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operations by cerebral modifications or cerebral motions. But cerebral 
modifications or motions, though they may be the physical counterparts, 
are not the physical bases of those states and operations, since these can 
exist even when the Antahkarana becomes dissociated from the body. 
Modern Spiritualists claim that disembodied Spirits can put themselves 
into rapport with ourselves, and thus prove that they carry recollections 
of the life they lived as ordinary men on earth. How can this be possible 
if the brain be the physical basis of memory, etc.? The Sastras claim that 
it is possible (and modern instances of such psychic phenomena are in 
evidence) that one can remember, whether spontaneously or through 
special voluntary effort, the incidents of one’s previous births (Játismara). 
How again could this be if the brain instead of the Lizigadeha (Subtle Body 
which, according to Sastra, leaves the physical body at the time of death) 
were the basis of memory, etc?. The dynamism of memory and sub- 
liminal processes in general will have therefore to be explained by the 
mechanism of the Antahkarana itself, which mechanism is called the system 
of Samskaras. Since Antahkarana (Mind), Prana (Life) and Bhüta (Matter, 
are co-essential with one another, the latter two have also mechanisms 
corresponding to Samskaàras. For instance, what are called Tendencies 
and Potential Energies of Matter may be called their Samskāras. 

Now, in the First Standard (Nyaya-vaiéesika) the Samskaras inhere 
in the Atman and not in Manas, which is simple and anu, and cannot therefore 
be the basis of a system of tendencies, subtle and potential energies. It 
also makes the Sariskaras destructible: though unlike the Buddhistic systems 
it makes them relatively stable or persistent; time, disease or a last recollection 
(Caramasmarana) can put an end to a Samskara. But from the dynamic 
standpoint of the two Higher Standards, the Samsküras are Forces and 
as such must be persistent. From the standpoint of Samkhya, a Samskdara 
is Tendency, while a Vriti is Action: both are Vyapara (energising) of 
Antahkarana. Between Tendency and Action, however, it recognises no 
distinction in kind; it is only a distinction of degree and of relation with 
respect to normal consciousness. That is to say, when a ۲۳۸۷ sinks below 
the threshold of normal consciousness and continues as a subliminal action, 
it becomes a Samskdra. A smrti or representation is thus the coming up 
on the level of consciousness (subject of course to temporal and other 
conditions) for a past presentation (ortti) which has never ceased to exist. 
The Second Standard makes the curve of life a continuous line which is, 
in parts, above and, in parts, below the normal line of consciousness. 
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: a resentations + possible representa- 
Mental ies AUS sed on سور‎ Or me actions). There 
ee a concen Vritis and Samskaras; they cause one another. 
is ae 7 1 beginningless and endless, though at the time of the 
qne da creation or Mukti (liberation) the Vrttis and — may 
lapse into Prakrti or Maya and so cease to have any effect on t : urusa 
or diman. With respect to the Mukta-Purusa or Atman, they aree ectively 
non-existent, they cease to exist. Bondage means subjection (through 
ignorance) to the causal cycle referred to above, Liberation means 
disengagement from the cycle. If bondage were based on fact as distingui- 
shed from Avidya or ignorance of fact, then there could be no possible 
escape from the cycle for, in itself, the cycle can have no absolute beginning 
or end; hence both Samkhya and Vedanta make the association of the 
Self with the cycle not a fact, but an ignorance of fact,—an ignorance 
of what It is and what the cycle is. The moment knowledge of this comes, 
the cycle goes. Sakti-vàda regards the whole as Fact that is Self and the 
Cycle; the ignorance of Self of what It is and what the Cycle is; Its know- 
ledge; Its bondage and Its liberation. In any case, so long at least as 
liberation has not come, all Samskàras lie in Antahkarana as latent activities, 
not only of this birth but of all previous cycles of birth. In a given type 
of birth (say, human), however, only those Samskaras are called into play 
which are appropriate to that particular type; other kinds of Samskaras 
lie dormant then. Like forces, Samsküras aid or inhibit one another; as 
mutually aiding and inhibiting forces they constitute what is called 
Vasanà (from vas to lie or inhere)—the very Background of our conscious 
mental life. 
5 
The second Standard or Samkhya-Yoga recognises pure Consciousness 
or Cit as the Purusas who differ from the Atmans of the last Standard, in 
that they are attributeless. Purusa is pure Being or Consciousness. He 
is not Karta or agent. Experience is not his but another's. He simply 
manifests and without it there is no manifestation. With it is associated 


rcd are two distinct Realities, for the system is dualistic. This 
nstituted of three Factors and displays itself in three aspects 
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and moments, as that which reveals Consciousness (Sattva-guna), that 
which veils Consciousness (Tamoguna) and as the Principle of activity 
which moves either to suppress the other (Rajo-guna). Prakrti is primordial 
Substance-Energy in which the factors are in a state of Equilibrium. 
In creation the equilibrium is disturbed by a kind of catalytic action 
in which the Purusa or Consciousness does nothing, but Nature, eternally 
active, commences to play as various forms before him the Seer. The 
forms so produced are called Vikrti or transformations and correspond 
to Natura naturata. Homogeneity of Substance-Energy becomes hete- 
rogeneous as various collocations of the one Substance Energy. In the 
first Standard the Samskaras or Tendencies inhere in the Atman: in this 
Standard they inhere in the natural unconscious Principle or Prakrti 
and on creation are realised. 

From Prakrti, which is an ultimate and not a derivative principle, 
issues Buddhi the determining principle whether in thought or action. 
As a transformation of Prakrti there first issues the Cosmic Buddhi Or 
Mahat Tattva.! This is the stage at which Energy previously undifferentiated, 
assumes a definite direction? and posture} towards a defined line ofevolution.4 
This condition of directedness is aptly expressed by the term determination 
(Adhyavasaya). Here, where we are dealing with the state of Energy prior 
to the appearance of the individual, it is in the nature of cosmic volition. 
Mahat-Tattva is the stage in which the tendency towards individualisation 
takes a direction or rather resolves (Adhyavasaya) to take a direction. But 
what direction? This is as yet implicit in Mahat. It is merely a determination 
as such to changing in a particular line, the line itself being still undecided. 
It is a massive (hence the term Mahat) cosmic resolution in which the 
“how” and the “what” of the operation are yet implicit. In cognition 
too a vague and massive experience commonly precedes a definite and 
articulated experience. It is as if Prakrti says to Herself thus: “I shall no 
longer remain as equilibrated Energy, but I will change in a definite 

1 Samyavastha. 
? Here and fost, I refer to a paper on Mind by Professor P.N. Mukhyopadhyaya. 


See also Prof. J.N. Das Gupta’s work on Yoga$sastra and as to the definition of the faculties 
J.C. Chattopadhyaya’s Kashmir Saivaism. In the Sakta system a posture, attitude or 
PE of Power is Mudra. 
: Posture of Supreme Power or Mudra (in the highest sense of the word). Mudra 
in the Tantra-Sastras such as Trikhanca-Mudra also belongs to worhip as HA gesture 
and posture. 

* To borrow an analogy from mathematical language a scalar quantity (having 


magnitude but no direction) becomes a vector quantity (having both magnitude and 
direction). 
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t this direction will be is seen later". Buddhi as this massive, 


. ti On: wha x s ^ . ہے‎ . 
ond cosmic resolution is not to be identified with the individualised 
1 ) 


will, though it is the ultimal basis of it. Buddh is جو و ات‎ decision: 
after deliberation in the nature of volition. Deliberation, ecision and 
volition are, from this standpoint, unconscious processes, which become 
conscious only by incidence thereon of the illumination of Consciousness 
as the Purusa or Cit. From the point of view of evolution, Buddhi is a. state 
of mere presentation, consciousness of being only without thought of 
“I” (Ahamkara) and unaffected by sensations of particular objects (Manas, 
Indrya). In short, abstract from mind every other of the faculties hereafter 
stated and you have Buddhi as their basis. In the individual it is implicit 
in everything which is derived from it and includes all intellectual and 
volitional functions which are not theirs. It is thus the principal Tattva. 
It is the Basis of all Knowing, Feeling, Willing. Its special function is 
“determination” which is the last in the cognitional, affectional and 
volitional process. We must also include all three, the “departmental” 
theory in this matter being erroneous. Really there is one Mind with 
several functions, to which are given various names. A man is said to 
“determine” (Buddhi) who having perceived (Manas) and thought ‘I am 
concerned in this matter’ and thus having self-arrogated (Ahamkara) 
comes to the determination ‘this must be done by me". “Must be done” 
here does not refer to exterior action only, but to mental action‘ also, 
such as any determination by way of forming of concepts and percepts 
(“It is so”) and resolutions (‘It must be done’). It is the thinking principle 
which forms concepts or general ideas and is in Samkhya the seat of 
Memory.5 
From Buddhi issuess Ahamkara-Tativa or as Patafijali calls it Asmia, 
the function of which is Abhimana or self-arrogation. From the cosmic 
standpoint Abhimana is the name for that stage of evolution in which Prakrti 
first individualises Herself.” The tendency to individualisation, which 
سار ا‎ 
ا‎ TER buddhih (Samkhya-Pravacana, II, 13). Buddhi is thus called 
, Kartavyam etat maya (Samkhya-Tattva 


* Manasi-krya. Acti : 
: rya. Action accordi 1 
1$ constantly active, ng to Indi 
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is the sum and substance of Ego, becomes explicit and a fact in the stage 
of Asmita. To use physical analogies, it is the appearance of a centre or 
nucleus or axis of operation in the cosmic self. Thus in the nebular 
hypothesis, to explain the solar system, for example, we require either a 
centre of condensation (older hypothesis) or an axis of spiraline movement 
(new hypothesis). That centre or axis is the Ego of the nebular cloud. 
So long as this centre or axis has not appeared we have no beginning 
of actual evolution of the cosmic dust or vapour into systems of heavenly 
bodies.! Asmità, as a creative cosmic principle, should not be identified 
with an individual Ego which is constituted of subsequently evolved 
principles in the form of sensorium and senses. It is the individualising 
Principle in nature, the Cosmic Ego which unfolds itself into a multiplicity 
of individual Egos. As a cause? is the subtle state? or potential condition 
of its effects and not merely their sum total? Cosmic Ego is the subtle 
state of all the manifold Egos, conscious and unconscious, whether in 
sentient beings, or material things which make our world of experience. 

The individual Ahamkara is the personal consciousness which realises 
itself as a particular “I, “the experiencer. It arrogates to itself the experience 
offered by Manas and has the consciousness “I am so."s ‘“I-making” 
is self arrogation,® that is that realisation of oneself in relation with the 
objects of experience as personal "I"; affecting or affected by others. 
This is the “I” of empirical consciousness. Having so arrogated, it passes 
on the experience to be determined by Buddhi. 

From Ahamkdara issues a double? stream of evolution namely Manas 
and the /ndryas (lower mind and senses) on the one hand and the five 
Tanmátras or Generals of the Sense-particulars on the other, evolving in 
their turn gross sensible Matter. Here the Principles of the subject and 
its faculties of mind and sense having been developed, necessarily their 
objects, first as subtle and then as gross, appear over against them. 

The functions of Manas are (a) attention, (b) selection, (c) synthesising 
the discrete manifold of the senses. Attention must co-operate with the 

1 Of course Prakrti or Mahat do not correspond to Nebular Bodies. The latter 
appears on a lower plane. Previous to that Asmità had already manifested itself in a 
superior plane. 2 Kàrana. 3 Süksmavasthaà. 4 Samasti. 

3 Ahamkara literally means *'I-making" (faculty). $ Abhimana. 
= 7 One line dominated by Sattva whence issue Manas and Indryas, the other by 

amas whence issue the five Bhütas; Rajo-Guna helping both the Sattvika and Tamasika 
evolutions (Parinama) by virtue of its impulsion. In the Tantras (cf. Sarada-Tilaka 1-18) 
we find a threefold division of Ahamkara into Sattvika or Vaikàrika which is the group 


of 11 Devas of the Senses, Rajasika or Taijasa which is the Manas and I d 
Tamasika or Bhautika which is the Tanmatras, the origin of the Bhütas. 2 and 
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es before the latter can “give” the experiencer anything at all.! Nextly, 
ap and the same minute the experiencer is subject to receive a countless 
à 


number of sensations which come to, and press upon, him from all sides. 
If any of these is to be brought into the field of consciousness, it must be 
selected (Samkalpa) to the exclusion or rejection  (presupppstng Vikalpa) 
of others. The process of experience is the selection of a special section 
from out of a general whole and then being engaged in it so as to make 
it one's own, either as a particular object of thought or a particular field 
ofoperation. Thus its function is said to be Samkalpa-vikalpa ; that is selection 
and rejection from the material provided by the senses of perception. 
When, after having been brought into contact with the sense-objects, it 
selects the sensation which is to be presented to the other faculties of the 
mind, there is Samkalpa. This presupposes a previous attitude of indecision, 
indiscrimination or oscillation which is Vikalfa. The activity of Manas 
cannot be revealed to the experiencer except through the operation of 
Ahamkára and Buddhi. The images built up by Manas, through unconscious 
operation, cannot affect of themselves the experiencer, so as to move him 
in any way until and unless the experiencer identifies himself with them 
by Ahamkara, that is by making them his own in feeling and experience. 
Lastly, as Western Psychology holds, the senses give not a completed 
whole, but a manifold—the manifold of sense. These “points of sensation" 
شر‎ pa together and made into a whole. These three functions 
attention, selection or discriminati roi ^e. 
manifold belong to the leader و 2 مان‎ j a 
without it the other senses are j du PES Ds 7 aed NE 
oe line a incapable of performing their respective 
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The function of Manas has to be understood in contrast with that 
of the intellectual organs! the function of which is simple apprehension 
of sound, touch, colour, taste and smell without conscious discrimination 
and assimilation or classification. When an object comes into contact 
with a sense organ we have at first simple apprehension like that of a child 
or one stupefied2 It is the sort of perception which can be expressed by 
an interjection like “Oh”. It is undiscriminated and unassimilated 
(unclassed) knowledge.’ Then the internal organ Manas attends, 
discriminates and classifies. Manas is ranked with the ten sense-organs. 
It partakes of the nature of both kinds (Jfana and Karma) of sense-organs. 
All the three (Buddhi, Ahamkara, Manas) however are called Antahkarana,5 
that is internal (Antah) organ or instrument of Vyapara or action (including 
knowing and feeling) in the most general sense of the terni 

Unlike the first Standard this view allows simultaneous as well as 
serial action of the inner organ and senses. On this Professor Pramathanatha 
Mukhyopadhyaya writes: “I think the Nyàya-vaisesika view is only a 
first rough sketch of the ways of our mentallife. Experience is a nameless 
unity, an alogical mass, an undefined universe to intuition. This is the 
“Fact”. Then by the process of moving attention (attention moves because 
itis pragmatic) this mass 1s dissected into several elements which are the 
abstract “fact sections," that is colours, sounds, tastes, ideas, memories, 
anticipations and so on. Thus the Fact is not obtained by a synthesis of 
previously known and recognised fact-sections (that is by association) 
but the former is the original datum? out of which the sections are obtained 
SHEI Buddhindrya or Jñānendrya. The term Indrya literally means a Linga of Indra 
or Atman, an index or Upadhi of it. Here it means-Sattvikahamkaropadanatvam indrya- 
tvam—that is what is evolved from the Sattva-prevailing Ahamkara. Buddhi and 
Ahamkàára though practically Lingas of Atman are not themselves Indryas. 

2 Sammugdha. 3 Nirvikalpakam. 
4 Its function as Vacaspati says, is indicated by “Idam evam naivam,” “It is this 


not that". 
5 Kriyate anena iti karanam. “Karana” is that by which something is done. This 


.something includes feeling and knowing. There are thus four kinds of Karana according 


7 rS (Vyapara-visesa) namely Buddhi, Ahamkàra, Manas and the ten Indryas 
in all). 

6 Thus the function of Buddhi, Ahamkàra, Manas is Adhyavasaya, Abhimana and 
Samkalpa-vikalpa respectively. These make the Antahkarana or Inner Organ. Then 
there are the outer organs, viz., organs of intellect (Jfianendrya) the function of which 
is Alocana or sensation and the organs of action, the functions of which are speaking, 
grasping, etc. 

1 This is a fundamental notion of Vedanta according to which we start with everything 
viz., the Pürna or whole. As full Consciousness itself it appears as limited modes of 
experience. As the great Life (Prana) it vivifies all particular breathing organisms. It 
is the original nidus of Power whence all varied forms of matter issue. 
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by moving and exploring attention impelled by Samskaras, سے‎ is 80 
by dissociation. Most modern psychologists adopt this 7s EI of 
experience. It follows therefore that the massive whole, the MEV GER of 
fact can be taken in at once. It is a seamless but not a featureless unity. 
Scarcely can it be called an unity, for it is not a numerical fact at all. 
It is alogical, unreachable by the categories. We start therefore with the 
whole in which the parts are imbedded. Nor can we have this by means 
of a Manas which is atomic (Anu). The latter is set up to admit feelings 
and sensations one by one and piecemeal; but elementary feelings and 
sensations, sharply discriminated from one another, appear subsequently 
by an analytic operation upon an alogical whole of experience which 
intuition already has given. How did intuition give it? Could it have 
been intuited by an atomic partless Manas? Then again what is precisely 
meant by a single elementary feeling? Ordinarily a sound-sensation is 
regarded as one and as different from a colour sensation. Nyaya-Vaisesika 
recognises atmospheric vibrations as the objective stimuli of sound-sensation. 
The vibrations are rapidly succeeding pulses of agitation. We have a great 
number of pulses in a short time.! Each pulse acting singly upon the 
ear will produce a shock of feeling. Hence when a sound has been heard 
for one minute only, there has been really heard a great number of 
individual sounds, each separately attended to and admitted by Manas. 
Theoretically of course the Manas can do all this. But this assumption 
if made to apply to the whole affair of experience, would put a needlessly 
وت‎ di ود‎ on it. I think then on the whole that experience 
life we s "bue ucl : جح‎ e i seine eim 
This principle of distributive (as opposed t colle DO و عو‎ 
prefers to address itself to the c ue f vais AN Ogie) atten 
confined between two objects Ec رھ ری‎ AE by one and when 
only oscillates between them.3 Pre- 
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ferential regard to one section is Samkalpa and the act of oscillation Vikalpa.' 
And this regarding and oscillating principle is Manas. Preferential regard 
is the bestowal of emphasis on a. portion of a given continuum? by which 
the portion becomes especially vivid and interesting and the rest veiled. 
In such preferential regard therefore there is not absolute engagement 
with one to the exclusion of others. It is merely the apex of a curve of 
presentation. Similarly in oscillating, the objects only alternately rise 
and sink as regards emphasis, as attention vibrates between them: there 
is commonly no complete withdrawal from the other when attention dwells 
upon one. So much as regards common experience. In it there is 
undoubtedly a tendency to mono-valued (referring wholly and exclusively 
to one) attention: we require such attention in the interests of our practical 
life. The Nyàya view of Manas takes the limit of this tendency in the 
mathematical sense. In other words it conceives Manas as the perfection 
of this tendency: thus the normal curve of presentation dwindles into a 
point,? thus carrying to a theoretical limit a tendency that is certainly 
unmistakable in our normal experiences.” | 

“Besides that distributive and oscillating principle (which may be 
called Manas though we need not go so far as to conceive it as literally 
Anu) we have to recognise in our mental life a principle of intuition or 
massive experience. The whole Antahkarana or Inner organ (involving 
Buddhi, Ahamkára and Manas, as assumed by Samkhya and Vedanta) 
will better explain life by their respective activities than the simple atomic 
inner sense (Antarindrya) Manas alone as assumed by the Nyaya-vaisesika. 
We have however, not wholly discarded the atomic view of Manas. We 
interpret it as the absolute limit of a tendency to distributive and oscillatory 
attention which normally operates in life but not to an absolute degree. 
Nyàya will apply the absolute limit itself to the explanation of ordinary 
knowledge (Jfiana) and has therefore to dismiss simultaneous apprehension 
as an illusory appearance." 
^ 1 Manas is called Samkalpa-vikalpatmaka. In Vedanta, stress is sometimes laid 
on the vikalpa aspect: thus Vedanta-Paribhasa places the characteristic of Manas in 
Saméaya, and Paficadasi in Vimarsa (meaning doubt or indecision). 

2e.g., on the star Sirius in a clear sky. 

3 Professor P.N. Mukhyopàdhyaya gives the following example: Thus instead of 
saying while eating an orange I have a massive experience of taste, smell, sight, muscular 
effort and sound together, in which the first two probably occupy the apex of the curve 
of presentation and the rest lie somewhere in the slopes, it says that I have and can have 
one sensation only at a time (Manas being Anu) and that the Manas on account of its 


lightness passes rapidly between the different succeeding sensations and thereby produces 
the illusory experience of co-existent apprehension. 
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The senses co-operate with Manas. Sensations aroused by sense- 
objects are experienced by means of the outer instrument (Bahyakarana 
as contrasted with the Inner Instrument Antahkarana) which are the 
gateways through which the iva or individual receives worldly experience. 
Their function is Alocana or sensation. An Jndrya or sense is not the physical 
organ such as eye or ear, but a faculty of the general mind, ultimately 
Buddhi, operating through that organ as its instrument. The outward 
sense organs are the usual means whereby on the physical plane the 
functions of hearing and seeing and so forth are accomplished. But as 
they are mere instruments and their power is derived from the mind, a 
Yogi may accomplish by the mind only all that may be done by means 
of these physical organs without the use of the latter. So it is said that a 
hypnotised subject can perceive things even when no use of the special 
physical organs, ordinarily necessary for the purpose, is made. By the 
instrumentality of the senses things are perceived and action is taken with 
reference to them. They are not however sufficient in themselves for this 
purpose. They cannot work unless in co-operation with their chief, the 
dig. eigen there is attention there is no sensation at all. To be 
کت‎ m at s term is, is not to know what is happening. The 
eee ee SOREN being affected by what is happening, 
وس‎ conscious level unless Manas functions as attention 

ynthesises sensation. 
metris are of two classes in which there are each five. The first 
gans of sensation and perception ( Jfiánendr ki 
the sensory nervous system namely hearine b ges eon pee 
by the skin, seeing by the eye, t N ies ing sus gouch 
oe ye, tasting by the tongue and smelling by the 
ons constitutes an organic 
or their respective functions 
The fact that they derive 
cheme of partition. The 


POWER AS MIND 131 


in a careful psychological analysis, the processes, viz., presentation, 
apperception (self-arrogation) and resolution will be found to involve and 
presuppose one another. Just as Sativa, Rajas and Tamas, though always 
acting conjointly, are often referred to separately, according as one or 
either of the other two predominates, so also is the case here. Manas presents 
and discriminates, but it also does, though not prominently and consciously, 
what Ahamkara and Buddhi do; that is to say, when Manas acts, the whole 
Antahkarana acts through it, though its functioning may have its emphasis, 
during such action, upon discriminating presentation. That it is so can 
be shown by psychological analysis. Discriminating presentation does 
involve an element, though sub-conscious, of both owning and acting 
(i.e., the functions of Ahamkara and Buddhi). In other words, when Manas 
acts, we have the actions of the other two implicit in it, which analysis 
may bring out. What is true of Manas, is also true of Ahamkara and Buddhi: 
while these latter act, the whole Antahkarana acts. None can act in 
isolation. During the working of Ahamkara and Buddhi, the places of 
emphasis have shifted; what was implicit in Manas has now become explicit. 
This follows à priori from the principle that they have a common root 
and have the same essential constitution; so that what is in the one is also, 
though in a different bearing, in the others ;—an application of the principle 
that what is here is everywhere, and what is not here is nowhere. It follows 
also that one can be made to do the work which the others can normally 
do. Thus the sense-organs which normally exclude one another as regards 
their function, may be made to do the works of one another; e.g., the sense 
of touch can be made to see.! In modern hypnotic experiments also, 
such exchange of sense function is sometimes observed. All this is possible 
because the sense-organs have a common root, and because the iva, 
in his entirety, functions through each, though the modes and emphases 
of operation are different in different organs. Much more is this true of 
the organs of the Antahkarana. The second class of senses are senses of 
action, which are the reactive response which the self makes to sensation, 
working through the motor nervous system, namely mouth, hands, lips, 
anus, and genitals whereby speaking, grasping and holding, walking, 
excretion and procreation are performed, and through which effect is 
given to the Jiva’s desires. These two classes are afferent and efferent 
impulses respectively. The fact of there being a variety of actions does 


1 Gautama, the compiler of the Nyaya-Sitras did this, and accordin Iv heis als 
called Aksapada, i.e, one who saw with his feet. UE d 
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not necessarily involve the same number of Indryas. An act of "going" 
done by the hand (as by a cripple) is to be regarded.really as an operation 
of the Indrya of feet (Padendrya) even though the hand 1s ordinarily the 
seat of the Indrya for handling.’ 


In the next part, I will examine exclusively the concept ** Matter." 
Here however a few words are necessary. None of the six systems regards 
Matter from the Physico-chemical standpoint of science but from the 
psychological standpoint which regards its effect on the mind and senses. 
It has been said? that the division of matter from the standpoint of the 
possibility of our sensations, has a firm root in our nature as cognising 
beings, and has therefore a better rational footing than the modern chemical 
division of matter into elements and compounds which are being daily 
threatened by the gradual advancement of scientific culture. They carry 
with them (the author above mentioned observes) no fixed and consistent 
rational conception as the definitions of the ancients did, but are mere 
makeshifts for understanding or representing certain chemical changes 
of matter and have therefore only a relative value. Gross matter, as the 
possibility of sensation, has been divided into five classes according to their 
relative  Brossness corresponding to the relative grossness of the senses. 
PE especie ہو و پا ا رو ا‎ 
ےت‎ pe = ا‎ The English names are merely literal 
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systems recognise no such partition, holding that the arguments which 

prove that some of the properties are objective will also prove that the 

rest are equally so. If the external and sensible world exists it cannot 

consistently be maintained that any of its properties are subjective." ‘The 

material minima or Paramanus possess both sets of qualities. All the qualities, 

primary or secondary, are in the thing, and matter therefore is what it 

appears to us to be, subject to individual imperfections (Dosa) in perception. 

It is seen perfectly as the Universals and combination of universals in yoga- 

consciousness. On this ground all the systems are thoroughly realist.? 
The minima again originate all these qualities in sensible matter because 
they themselves possess both.3 The general properties‘ of sensible things 
are those which are never absent from any one of them. These may be 
perceived by more senses than one, and in masses of things only differ 
in degree and not in kind. These correspond to a certain extent with the 
so-called primary qualities of matter. There are however special qualities 
which are distinguished from the former in that they are perceivable by a 
single sense only, and they differ in masses of things not in degree only 
but in kind. They are therefore essentially different from one another 
and correspond to some of the so-called secondary qualities of Western 
Philosophy. These are touch and feel, colour and form, flavour and odour.$ 
There are things from which one or the other of these qualities can never 
be eliminated so long as they exist as those things. The distinctive quality 
is of their essence. 

As the Paramünus are supersensible and non-spatial entities they are 
incapable of any distinction from one another in regard to size, shape, 
weight, density, or any other form of measure. But they may be and are 
classified with reference to the qualities which they produce in the different 
forms of sensible things that are themselves the product of the Paramanus. 

The Naiyàyikas hold that the only differences (Visesas) between the 
four classes of minima are their differing Adrstas (V. post). Therefore, 
according to the latter one Point of a particular class cannot have a form 





1 See ante “Reality”. The Gunas, Karmas, and Relations exist in the things themselves. 

2 Thus greenness is in the leaf and not in the perceiving subject. See "Reality". 

3 It is a fundamental maxim of this standard that the qualities (guna) in the effects 
(karya) are due to the previous existence of them in the Cause (karana). So it is said 
(Vaige, IV—1—3) Karana-bhavat Karyabhavah, which as the Upaskara of Samkara Misra 
explains, means kdranaguna-pirvaka hi karya-guna bhavanti. 

4 Samanya-Guna. 5 Sparga, Rüpa, Rasa, Gandha. 

6 Musk can never be imagined as without odour so long as it remains musk, while 
pure water need not have any smell at all. 
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(Ripa) different from that of another Paramanu or Point of the same class. 
According, however, to the Vaiéesikas, each Point even, of the same class, 
is believed to have its own particular, individual characteristics (V2sesas). 
Thus to explain the actual particulars, Vigesas are put into the Paramanus 
themselves, thus practically robbing them of the universality which they 
ought, in theory, to possess. The partless Points of subtle matter like their 
oss aggregates or sensible matter, (for matter js throughout whether as 
gross aggrega 8 
molecular mass or atom the same) exist in the all-pervading continuum 
or Ether (Akasa) and are, therefore, subjected to the action of two other 
entities and forces, namely, Kala, a general principle of movement, and 
Dik, a principle which holds things together in a particular position, 
which forces, by their operation, give rise in the percipient to the notions 
of relations called Time and Spatial Position. The Paramanus have severally 
no immanent dynamism though they have energy of position. They receive 
their initial motion from the First Mover or God: though as entities, they 
are eternal and are, therefore, not created by Him. 
a We here pass from the pluralism and metaphysical realism of the 
: ires to the Dualism of the second, and from it to the Non-dualism 
3 d die 
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an X which is unknown. Realism says the thing in itself resembles the 
paper as known or perceived. To what extent does it resemble? Scientific 
realism says that the resemblance holds only as regards what are called, 
primary qualities. Hindu Realism in all the three standards does not restrict 
the resemblance to the so-called primary qualities alone, t.e., the paper 
in itself has real form, real odour, real touch. and so forth. But has the 
paper in itself a particular form and so forth which a subject may perceive 
in it? Different subjects may have different perceptions of the paper. 
The same object may be perceived differently under different circumstances. 
A Scientist by his apparatus may perceive in his way, what the ordinary 
man does not. A Yogi may have still another perception and so on. All 
these different perceptions of one and the same thing cannot be real. 
Hence it is said that the real form and so forth of the paper in itself are 
such as are perceived by a Standard Subject possessing an Absolute Eye 
and so forth. This standard or ideal subject is that aspect of Consciousness 
which is called Hiranyagarbha, a plane which Yogis may reach. They see 
both the Tanmdiras! and the combination of Tanmatras which when they 
become sensible or Bhiita constitute the gross bodies of all particular beings. 
These are then seen perfectly, that is without any defect (Dosa) which is 
due to the action of inherited tendency (Sarhskara) of any kind. For it 
is to be remembered that man's mind is never tabula rasa but a complex 
of impressions and therefore tendencies produced by previous actions 
(karma). The ordinary man’s perception of the paper is of the paper in 
itself perceived subject to the limitations of the defects (dosa) in him. 
Examining this perception of paper we find (1) that it is gross (Sthila) 
in the sense that it is patent; (2) that it is particular giving us mere sense 
particulars; (3) that it is a complexus of form, odour and so forth, t.e., 
heterogeneous; and (4) that it is variable according to the circumstances 
and instruments of perception. A man’s actual sense-datum possesses 
these four characteristics. Upon an analysis, however, with a view to 
discover the elements which underlie this sense datum, it becomes clear 
that the elements to be real, i.e., to be real elements of the paper in itself, 
must present the following characteristics: (1) they must not be gross but 
subtle (Saksma); (2) they must not be particular but generic or universal. 
Thus, if we take a particular form and colour such as whiteness of this 
paper, the very elements which make up this whiteness ought not to be 


1 The Tanmatras are seen by Yogis by that fi ری کی‎ NET 
Savicára Samprajnata-Samadhi. y Yogis by that form of Yoga-drsti which is called 





136 THE WORLD AS POWER 


iol. Tie pct me uin t o ir p 

(Samyoga) of the elements. Particularity mayga soros fe $ y 

of the instruments of a given subjects sense activity. e elements 

themselves be particular, then they are not elements and they are not, 

as the Patafijala-Yoga-Sastra says, Avtseşas.! (3) They must not be complex; 

they must be simple or homogencous in quality: otherwise, they are not 

elements. Thus each distinct species of colour must in itself be conceived 

as homogeneous in quality? (4) They must not be variable, t.e., they 

must be such as exist for a standard or ideal subject. It is these generic, 

simple, subtle and standard or ideal elements of our particular, complex, 

gross and variable sense-data which are the Tanmütras which again are 
the material causes of gross, sensible matter or the Bhitas. Simplicity 
and subtlety, however, do not necessarily suggest that those elements 
are atomic. Being the elements of sense-data, they are necessarily of five 
kinds—sound, touch, form and colour, taste and smell—(Sabda, Sparsa, 
Rupa, Rasa and Gandha). But each is a family or class name. Thus, the 
sound universal or Sabda-Tanmdtra means an hierarchy of generic sounds 
beginning with the summum genus or ‘Om’3 down to the infima species (Ka, 
Kha, Ga, etc.). It excludes, however, the mere particulars, such as the 
sound Ka and other sounds as actually spoken by this man or that. The 
same applies to touch, form, taste and smell. There is a logical as 
distinguished from a temporal evolution from the summum genus to the 
infima species. The further evolution under the action of Consciousness 
as power (Cit-Sakit) of mere sense-particulars from the orders of the 
ee or Universals is the creation of gross sensible matter (Sthula- 

What, then, is : 
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from all the defects which attach to minds which are not Standard Minds. 
It is thus, in this sense, a perfect world. But from this perfect standpoint 
what are physical and moral ugliness, physical imperfection and vice? 
It must be remembered in the first place that ‘ugly’ and ‘vicious’ are 
terms of man's aesthetic and moral judgments which on account of his 
imperfections (Dosa) are neither just nor correct measures of ugliness and 
vice. In the standard of perfect perception, the ugliness or viciousness of a 
thing or action must be absolutely just and in correct proportions. Thus 
from a man's standpoint, he may either over-estimate or under-estimate 
both. He may either see ugliness or vice where there is none. To a Standard 
Mind everything will be in the fulness of its bearings and therefore ugliness 
or vice seen perfectly is an absolutely just and correct estimate of either. 
From the perfect standpoint again, neither in the ordinary sense may 
ever exist, for from that standpoint everything is a play (Lila) of the 
Perfect Consciousness (Cid-Vilasa) of the Saccidénandamayi-Sakti. 

It must also be remembered that ugliness and beauty, good and evil 
are relative. What is beautiful to one pair of eyes may be hideous to another. 
One has only to remember in the former connection the varying ideas 
which exist upon the subject of woman’s beauty and her fashions. The 
figure of Kali-Devi is repugnant to the European. The Indian is drawn 
towards it. To him on the other hand the Christian’s references to the 
“blood of the Lamp”, the purification (of Mithraic origin) by blood, are 
sickening and repellent. As regards good and evil, what is fear and pain 
in the deer is joy and pleasure in the tiger, which devours it. The act 
of the assassin who stabs a Ruler in the dark may bring the light of liberty 
to his people. The betrayal of Judas, infamous as it was in itself, was yet 
for the Ghristian a necessary stage in God’s scheme for the redemption 
of mankind and so on. Like the child’s jig-saw puzzle what appears crooked, 
unintelligible in the part may be harmonious in the whole. 

If we compare the Paramanu and Tanmátra we find certain similarities 
and certain differences. Whilst the first is an abstract and rigid model, 
the latter is a more concrete one and more easily usable. In fact the higher 
Standards attempt to complete and clear up what the First Standard 
leaves incomplete and implicit. Thus comparing the points enumerated 
in the description of the Paramdnu (a) The Tanmátras are elements of sense 
experience regarded as objective, that is categories of sense experience 
objectified. (b) They are simple as elements of sense experience, but are 
not simple in relation to the individualising principle in consciousness 
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Ao er the action of which they are 
(Asmita Of Hated m Ane iria حر‎ and dissolution (laya), des 
Serie eTo 7 fthem. They originate from the Principle 
there is no absolute destruction O ار‎ : i : 
named and are dissolved again into 1t which is again dissolved in the 
mental principle Buddhi and that again into the psycho-material cause 
of all (Prakrti) or in the one Consciousness (Ci!) according to the Samkhya 
or Vedanta respectively. Therein they exist as potency. (d) Universality 
which is logically involved in the Paramanus is fully brought out in the 
Tanmatra which is manifestly a category. (e) A Tanmatra 1s not necessarily 
something “atomic” and «partless." To conceive it one need not conceive 
itasa Point. It may be extended or massive, only that mass must not be 
heterogeneous and variable in quality. It may thus have any magnitude 
varying from the point (Anu) to the infinitely great (Mahat). In fact a 
given magnitude, whether infinitely small or infinitely great, is not an 
inseparable proprium of a Tanmatra. Whilst we should not say that a 
Tanmatra has no magnitude, we should not also say that it has always a 
given magnitude. Thus whilst a Paramanu has no magnitude in the sense 
that it is only a point, a Tanmátra may be said to have no magnitude in 
the sense that it is not necessarily bound up with any magnitude. 

It must be noted also that the Tanmatra has also objective magnitude, 
though not in the ordinary sense. A mental object (say an image) is not a 
subjective phenomenon only: it is in the mind but at the same time it 
is a real otherness as a condition of stress and strain in the universal ether 
or cosmic stuff. It can thus be transmitted from mind to mind.! Therefore 
as a stress and strain form it must have some magnitude, and regarded 
as a condition of the cosmic stuff this may be called objective. 

s ہت سوہ‎ between the Paramanu and Tanmátra consists 
Reality: ےم‎ TE i an eternal, independently existing, objective 
edie Mid i y real as the Mind which perceives it and lasts as 
asts. But the Tanmátra like the mind is not eternal but a 
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therein are, forms of Her power. She is present in, and as, all things, which 
are themselves possessed of an inherent Dynamism by which they are 
evolved, maintained and dissolved again into their Supreme Cause. As 
that Cause is Pure Consciousness and Experience (Cit or Samvit) all that 
exists is a form of that. Mind is a limited form of Consciousness as the 
finite subject. Matter is a limited form of consciousness as the finite object. 
At base they are one Power. In pure Consciousness a movement takes 
place which, at first knows itself as its own object, that is, as part of itself, 
and then as different from itself. This ‘difference itself, as object, unfolds 
from within itself, on the rise of cosmic memory, the Generals of the sense- 
particulars and the particular sensible matter. Mind and matter are 
themselves ultimately twin aspects of the one Consciousness as Power: 
as Cit-íakti and Māyā-śakti. 

The Mind or subject is one form of stress and strain in the cosmic 
substance. Matter or object whether gross or subtle is another. Both 
Mind and Matter are forms of the one Substance. In their ground they 
are one. Both subtle and gross matter are objective to the mind, in the 
sense that they are other than, and objects of, its operation. But the objects 
vary firstly, in that gross matter consists of particulars and subtle matter 
is the Universals. Secondly, gross matter is what its name means namely 
matter made massive by increment of Tamas. By reason of this massiveness 
it becomes perceptible to the senses which subtle matter as Paramanu or 
Tanmütra is not. The movement towards manifestation is throughout 
both a coarsening and a becoming more definite, particular, and hetero- 
geneous. These characteristics are shown on both sides of the duality into 
which the one substance bifurcates, namely Mind and Matter. Popularly 
we think of gross sensible Matter as something occupying space outside 
the body. This attitude is the result of the increasing definition, particularity, 
and coarsening of both mind and matter. They thus recede more and 
more from one another. In the case of subtle matter the two sides make 
nearer approach. 

Perception (Pratyaksa) is explained in the second Standard as follows: 
The Purusas or Spirits are many and their nature is pure Consciousness. 
Prakrti is one and is indescribable except as the unconscious Source of 
Mind and Matter, which are as unconscious as their origin. Purusa and 
Prakrti are two separate independent realities. Experience is of two kinds. 
It is either the pure experience of the Purusa dissociated from Praksit, 
or the limited experience of the Purusa in association with Prakrti. The 
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I-Making (Ahamkara) and determining (Buddhi) faculties. Sativa or the 
factor manifesting consciousness prevails in the latter and there is determi- 
nation ( Adhyavasaya.)? This modification (Vriti) of Buddhi 1s unconscious.? 
Hence for knowledge it 1s necessary that the illumination of Consciousness 
should fall on Buddhi and its function upon which they appear as if 
conscious. 

A similar account is given in thé Yoga-Sastra of Patanjali where Citta 
is the general term for the Inner Organ. The external object acts through 
the sense-channel on Citta and this occasions it to unconsciously evolve.‘ 
Satta is said to be “transparent” and manifesting.’ Hence it takes on the 
form of the external object, a fact of importance to remember when 
dealing with the rationale of the rituals which are concerned with the 
transformation of Citta. But as evolution of Citta is unconscious, the light 
of Purusa is reflected on the state of Citta: or the reflection of Citta is cast 
on Purusa or they cast reflection on each other. By such reflection there 
is an appearance of the state of Citta looking like a conscious state, a state of 
P urusa himself. As long as there are modifications (Vrit;) of the Citta 
or Mind the Purusa becomes falsely identified with Vrtti which is not his 
a ze is virtual and not real identification. In non-yoga state the 
oat note 7 really pure, appears to be impure on account of the 
ques oe ie oriit or mental modification falling on it. Yoga 
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In modern parlance Consciousness and Mind are not two different 
things. This Standard assumes them to be two separate and independently 
existing things. “Reflection” and so forth merely means that interaction 
between Consciousness and unconscious Mind and Matter takes place 
without affectation of the former. Consciousness never ceases to be what it 
is, but its association with unconscious mind gives the latter the appearance 
of consciousness, and at the same time Consciousness seems to be limited 
as the object which it illuminates. We are conscious but know that our 
consciousness is limited. There is some force which apparently limits 
it and which appears as mind and matter. A more attractive view is that 
taken by the Monistic Sakta doctrine of Power: Being is one with twin 
aspects—as Consciousness and as the Consciousness-Power whereby it 
appears to contract consciousness as Mind which is then presented with 
its co-relative Matter. It is Consciousness which appears through its 
Power as unconsciousness and not unconsciousness which through reflection 
(Abhàsa) appears conscious. | 

A modification or Vrtti is in Samkhya and Maya-vada-Vedanta an 
actual transformation of the Mind-Stuff (Citta) but is only an imputation 
so far as pure consciousness (Cit) or Purusa is concerned.’ The Antahkarana 
of Samkhya= the Citta of Yoga: and this bears no parallelism to the Nyaya 
Manas. The Citta is not partless and therefore unchanging. On the contrary 
being a transformation (Viküra) of the Natural Principle Prakrti, it 1s 
composite,? ceaselessly changing. Even in final dissolution? when it 
lapses into Prakrti-stuff this latter has still homogeneous change as distin- 
guished from heteropathic change.‘ The essential character of Prakrti 
and all its derivatives is change and unconsciousness, just as unchanging 
consciousness is the nature of the Samkhyan Purusa and Vedantic Cit. 

In later Vedàntic works a considerable part of the Samkhya doctrine 
has been assimilated. Thus Prakrti of the latter appears as the Maya of 
the former, though not of course as an independent principle, for the 


. 1Of. Yoga-sütra (2.20) Drasta dráimatrah $uddho'pi pratyayanupasyah. The 
witness, though only Seer and pure, appears to own and enjoy the Pratyayas or Vrttis. 
2 As Sattva, Rajas and Tamas. 
3 Mahà-pralaya, and also in what in Yoga is Nirbija-Samashi. 
TNCS By the first or Sadr$a parinàma is meant ‘Change in its own given condition". 
l'he changed state is equivalent to the changing state, e.g., in Maha-pralaya, it is in the 
state of equilibrium (Samyavastha) of Sattva, Rajas and Tamas and changes so as to 
maintain this state of equilibrium: the change not upsetting the equilibrium, But in 


creation (Srsti) Change is not of this character but Visadr$a-parinama. One relation of 
the Gunas changes into another different from it and so on. 
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Vedanta of which we write is monistic. In the same way the notion of 
Prakrti as constituted of three factors or Gunas 15 accepted. Still more is 
this the case with Sakta doctrine, which is based on the Samkhya with this 
difference, that it also denies that Prakrti is an independent principle. 
There is one Brahman of two aspects static and kinetic. As pure unchanging 
Consciousness It is the one Siva who takes the place of the plurality of 
liberated selves. Active Consciousness is the Power which effects change 
and appears as changing unconscious mind and matter. It is the One 
Supreme Power or Sakti (Mahā-śakti, Adya-Sakti) who takes the place of 
the independent Samkhyan Prakrti, though the name Prakrti is retained. 
She is the Divine Mother (Ambika) of all. As the Power of Consciousness 
or Siva, or more strictly Consciousness as Power, She has two aspects— 
Her supreme or own (Svarüpa) aspect in which She is (as is Siva) Pure 
Consciousness! and an aspect in which She appears as the universe. 
As such She is Maya-Sakti constituted of the three Gunas.2 It is She then 
who appears in and as mind and matter, who is both the Form which is 
these and the Spirit which ensouls them. The Samkhyan Prakrti has been 
personified but without ground. Rather is Prakrti a dark impersonal 
form, a veil, a mystery, like the Maya of Samkaracarya’s Vedanta. 

To the Sakta on the other hand the Mother of the world is a Divine 
Person, the Supreme “I” (Pirnaham) in which all other limited Egos are. 
a is not and cannot be some independent Principle, for She is the Power 
piri m ake and Power-holder (Saktiman) are one. Man is three- 
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unconscious, for Consciousness is immanent in all beings and things. 
What seems to be unconscious is the Mother hiding Herself under the veil 
of forms: the thicker the veil (the more of Tamas Guna as the Hindu would 
say) the more apparently unconscious a being or thing appears to be. * 
All is Consciousness. All is Brahman. All is the Mother whose power it 
is to obscure Her changeless Self in changing forms of Mind and Matter. 
Consciousness is the Mother-Power in Its supreme nature (Svarüpa). 
Mind is a veiled form of that Power. Matter is a more densely veiled form 
of the same. Throughout we are in union with the Supreme I (Aham). 

Here we pass from the mere philosophising of Samkhya to Sakta 
worship. So far however as its philosophical basis is concerned, it agrees, 
subject to modifications mentioned, with Sàmkhya and generally with 
ordinary Vedantic views as to the nature of Mind and its faculties and 
Matter and its properties.! Consciousness is of course distinct from Mind. 
The former is mindless Being. Mind however does not exist otherwise 
than in association with consciousness with which it is intermingled. 
Indian Mind—Antahkarana or Inner organ—the three species of subjective 
activity of functioning, viz., Buddhi, Ahamkara, Manas above described, 
illumined by Consciousness. 

Consciousness is the causal body, for out of it is evolved Mind and 
other elements of the subtle body, sheathed in Matter as the gross body. 
Between mind and matter there is no essential difference. They are each 
forms of the one Substance-Energy or Supreme Power, variously veiled 
and in differing collocations. There is no real partition? between “un- 
extended” mind and “extended” matter. Both are abstractions of 
concrete experience which in itself is always extensive and even Immense 
(hence the term Brahman which is infinite Consciousness or Experience) 
and unbounded. One section of this we call subjective (Mind) and another 
section objective and external (Matter). But Extensiveness or Massiveness 
belongs to both. Experience is always extensive in the sense that experience 





. llam here concerned only with the nature of Mind and its faculties. There are 
differences both as to essentials such as Maya, Vivartta and Parinàma (see as to the 
distinction, Vedanta-paribhasa, Vedanta-kalpataru-parimala in Sütra 1—2—21" and 
Siddhantalega of Appaya-diksita) ; cosmogony through Apafücikrta Bhütas (See Ragha- 
vabhatta Comm. on Sáradà-Tilaka, 1—27 as to this, Trivitkarana and the nature of bodies 
of Devas, water and earth-dwellers, etc.) and details such as inclusion of Prana amongst 
the Tattvas, Citta (memory) as a separate Tattva and so on. 

2 Professor P.N. Mukhyopadhyaya favours me with the following (summarised with 
some observations of my own) note on extensiveness and extension which represents 
views expressed in his “Approaches to Truth" and “Patent Wonder", portion of his 
work on Indian Culture. 
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is always an universe composed of many elements of feeling, ideas, and so 
forth in which our practical interest emphasises a few features and veils 
the rest though given.! The experience of the limited or Measured (universe) 
is actually (though not pragmatically) that of the Unmeasured (Brahman). 
Man is thus always experiencing Brahman without recognising it. (The 
teaching of Monistic Vedantic and in particular Sakta teaching? is that 
we must ever recognise this. If man's experience is thus unified with 
Brahman then the world is a true source of enjoyment, and liberaüng 
timeless Bliss is in this way, and according to the perfection of such 
recognition, attained. It is said in the Tantras that the world was created 
in and by Bliss. The birth of the world gives no pangs to the World-Mother. 
It is the separation from and ignoring of Her which is pain in the 
creature.) 

Apart from what was stated previous to this interposition, “Extensive” 
does not mean immense or unbounded necessarily. It means an experience 
that has a field having any magnitude and not therefore a point. Any 
experience (whether a mental image or an outer perception) has a field 
more or less wide. Experience is always Vibhu or all-extensive though by 
practical veiling or ignoring, this Vibhu appears to contract into more or 
less measured fields: and this sort of seeming or pragmatic contraction 
CAN een. approximate to the other end of the pole, the Anu or atomic 
point which is an ideal limit. (The term “seeming” indicates the Maya- 
rcs According to the Sàkta standpoint, there is a real contraction 
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tution. Psychology also attributes extensiveness to sensations. Organic 
feelings such as headache, heart-palpitation are felt to be less extensive 
than feelings of general uneasiness such as fatigue, sleepiness, hunger and 
so forth. Thus extensiveness is a property regarding which sensations 
and also ideas may be compared with one another. 

Summarising the above we may say that the ground of all experience 
is the Ether of Consciousness, or Cida-kafa as Vedanta calls the Supreme 
or Perfect Experience. The Experience itself is felt or intuited as an Universe 
to which no definite bounds can be set. Within this universe, we seize 
upon (swayed by pragmatic interests) a definite portion or section? and 
bring it into prominence and veil or ignore the rest, though given. Then 
we think and talk as though this selected part or section were the whole 
Fact. Thus I say “I am experiencing a particular pain now", and so on. 
This section also is a field in the sense explained: it is a definite measured 
field. This field may tend to contract more or less closely into a point. 

Whilst extensiveness belongs to both mind and matter, in the latter 
case it takes a new form, involving as it does suggestions of muscular effort 
or rather of tactuo-muscular sensations. Here extensiveness becomes 
extension. Any mental state has its extensiveness or voluminousness besides 
intensity and protensity or duration. Its extensiveness is not essentially 
different from that of a material object, say a block of stone; the latter 
only explicitly involves suggestions of tactuo-muscular experience, such 
as up and down, near and far, right and left, inwards and forwards. A 
priori also this ought to follow. Cidakafa is immensity of consciousness 
or awareness. All forms of existence, whether subjective or objective, are 
Cidākāśa or supreme, infinitely full, and entire Consciousness veiled variously 
by Maya-Sakti. (From the Sakta standpoint it is Consciousness as Power 
veiling itself.) Hence all the products of Maya can only be carved out of, 
and must be imbedded in, that Immensity. 

And all, whether mind or matter are in essence one, for they are 
at root varying transformations of the one Power. Both the senses (Indrya) 


! e.g., I am sensing or imaging this white sheet of paper. This is homogeneous 
experience. It has parts or elements and therefore it is a field. An experience which is a 
mixture of sounds, colours, and smells, etc., is heterogeneous. This too has parts. 

2 e.g., the roar of distant thunder is felt to be more extensive or voluminous than the 
screech of a parrot. The palm or the hand placed on the back of another is felt by that 
other as more extensive than the tip of a finger so placed. 

3 As Professor P.N. Mukhyopadhaya appropriately calls it, since the Vedantic name 
for the Supreme experience or Brahman is the Whole (Pürna). It is Akharda that is 
without sections. 
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and their chief Manas on the one side and the subtle matter, which by 
addition of mass ( Tamoguna) becomes gross matter, derive from the same 
principle! of apperception or Ahamkara which issues from Buddhi, as the 
latter does from the Finitising Principle or root of all things, which considered 
as a Force, is Prakrti (and as a Personal Power an aspect of the Mother 
of the universe—Her Infinite Womb). Mind is that Immensity veiled 
ina way. Matter is also that same Immensity veiled in another way. 
It is true that mental activity has in some cases to be conceived as being 
focussed, as converging in a point and diverging from a point. So far 
as that is true, the Nyaya view of the inextended Manas which is atomic 
(Anu) is also relatively true. But this should not be taken to mean that 
Buddhi and Manas are essentially different from Matter and that their 
contrast is given by non-extension and extension respectively. 

It has been supposed that the mind is not in space and that therefore 
it has neither extension nor motion. Space is regarded'as something external 
to it. Akafa as Space is not essentially distinct from ultimate Reality or 
Brahman. The quasi-material Ether (Bhütakaía) is merely the Ether of 
Consciousness (Cidākāśa) veiled in a way. The immensity of the former 
cir سی‎ i the latter, though of course the immensity of Experience 
ie "à Pee (Pima) of the two? Mind then exists, operates 
oun ا‎ , a statement which has an important bearing دہ‎ 
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so that in perception we have not to deal with foreign matter as common- 
sense thinks, but it is merely a transaction between one Fact-section and 
another: between one condition of Consciousness or Experience and another. 
The first is Consciousness conditioned by Mind (Antahkarana) ; the second 
is Consciousness conditioned by the material object in relation to which 
the mind energises or functions: and the third is Consciousness conditioned 
by the functioning of mind. Consciousness being polarised into "I" (Aham) 
and “this” (Idam) there is an interaction between the two. Mind ( Antah- 
karana) is with parts! and can move in space. Mind is a changing and 
differentiating thing. Mind is capable of moving from place to place and 
assuming the form of the objects of perception. This going out to an object 
and taking its shape? is actual. The mind (I speak of Antahkarana) is a radiant 
and transparent and light* Substance and can travel like a ray of light 
out through a sense organ. Mind is thus an active force, a form of the general 
Active Power or Sakti.s As the brain, the organ of mind, is enclosed in 
an organic envelope, solid and in appearance closed, the imagination has a 
tendency to picture it as being isolated from the exterior world, though 
in truth it is in constant contact with it through a subtle and constant 
exchange of secret activities. These exist as unconscious psychological 
phenomena some of which rise to the level of consciousness? The mind 
is not according to Indian ideas (as it has been sometimes regarded in 
the West) something static, passive, and merely receptive. It takes an 
active part in perception both by reason of its activity and the nature 
of that activity as caused by its latent tendencies (Samskáras). Cerebral 
activity further takes place not only in the mind itself, but radiates into 
space beyond the limits of the human organism where it makes for itself 
a sphere of action. This activity may display itself either in perception, 
the matter with which we are here directly concerned, or in such occult 





1 Savayava. Mind is created, that is, has a beginning. What is created is not partless, 
for creation is a putting together of parts. 

2 Artha, Visaya. 

3 Visayakararita. See Brhad.—Up., 4-3-7; Svetàsvatara, 3-18; Katha—Up., 2-21. 

4 'Taijasa. 
_ _ > Every modification (Vrtti) of the root Natural Principle is active and moving, 
just as its source 1s. There is nothing static in nature. The mind in particular is always 
undergoing conscious or unconscious modification (Vrtti). 

6 See La realité du monde sensible par Jean Jaurés cited in Emile Boirac “La 
Psychologie Inconnue". 

7 Leibnitz appears to be the first in the West to formulate the conception of such 
phenomena or as he called them ‘insensible perceptions." 
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phenomena as thought-transference, magnetism, healing and so forth.! 
Here the mind not merely knows, but par ticularly through the faculty of 
all generates a motor force upon exterior objects. Consciousness (Cit) 
is everything:? but it has been veiled in the universe. Itis revealed in those 
things in which mind is, or to which it goes out and which it illumines, 
Because Mind is the revealer of Consciousness it is the highest manifestation, 
in varying degrees, of the nature of the Supreme Power. Consciousness 
is eternally self-manifest. It is reflected however only by that which is 
capable of such reflection, just as the sun is reflected by a mirror. The 
Mind is thus a refiner of the veil which enables man to manifest consci- 
ousness in varying degree until by Yoga and elimination of mind, passage 
is made into Mindless Consciousness. 
The following well-known passage from Vedantaparibhàsa gives 
an account of perception. “As water from a tank may flow through a 
channel into a plot of land and assume its shape (square, triangular or 
any other form) so the radiant mind (Taijasa Antahkarana) goes cut through 
the eye or any other sense organ to the place where an object is and becomes 
transformed into the shape of that object. This modification of the 
لسر‎ is called Vriti.* Such going out is subject to certain 
ront object must be foga, that is must satisfy certain conditions 
In order that it may at all draw out the Antahkarana to itself. 
3 On Es and in this connection Professor P. N. Mukhyopadhyaya 
vu Wetan p Sychology gives us a one-sided view of ion: 
an external stimulus actin ot perception: 
on the retina). Th Supon a sense organ (e.g., an ether-wave acting 
the above acount steers Ks side of the picture is however given by 
takes the shape of the diea t 3 aa تو و سرن ضر‎ ado 
this side of the affair rn h is d Vedanta view the stress is laid on 
Stipulation of Tog yat. (For 7 object S part is also recognised in the 
€ mind does not go out everywhere and 
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always but only when certain conditions are fulfilled, among which we 
may suppose the tapping on the nerves by objective stimulation, the 
action on the body, to be one, the mind’s Samskara or predisposition or 
interest in a given perception to be another, and there may be other 
subtler conditions.) Thus the Vedanta view would appear to be a fuller 
view of the matter than the commonly accepted psychology of perception 
in the West. The ‘jump’ from the neurosis to the psychosis is a pretty 
long jump and an inexplicable one in Western psychology. The affair 
is explained only up to the stimulation of the Annamayakosa (the peripheral 
organs and the brain); but there is no suspicion of the really important 
steps in the process, viz., the re-action of the Antahkarana and the Prana 
(vital principle) on the Tamasika (veiling) crust of the object. Really, 
object 2 subject =the interaction= Consciousness differently encrusted or 
veiled. The Antahkarana is believed to be a stuff that being Sattvika (Consci- 
ousness-revealing) and Tatjasa (radiant) can go out and invade the Tama- 
sika (veiling) crust of consciousness in the form of object (Vzsaya-caitanya), 
envelop and infuse it by its own luminosity (somewhat like the X-rays 
which are themselves ordinary invisible, but make opaque things trans- 
parent) and thereby discover the essential identity between itself and the 
object: zt zs the finding out of this essential identity between Consciousness 
as the Knower (Visayacaitanya) and that between Consciousness as Knowing 
(Pramana-caitanya) and Consciousness as object (Visaya-cattanya) which 
makes the substance of Perception according to Vedanta.” 

(In terms of Sakta doctrine Matr, Mana, Meya or Knower, Knowing, 
Known are the gist (Samkalitàrtha) of the term Sakti. It is these three which 
are referred to in the triplication of the Supreme Point or Bindu in which 
Consciousness commences to contract and thus subjectify itself as the 
Knower of objects.) 

In perception there is a feeling of directness or immediateness. ‘This 
feeling of directness! is and can be the import of Cit or Consciousness or 
Brahman only. Thus in any direct apprehension of objects we are really 
face to face with Consciousness or Brahman Itself? All differences (Bheda) 
are so many barriers set up by the magic of the veil which is Sakti as 
Maya: in each act of perception a barrier is momentarily removed so that 
the underlying and essential unity is recognised. As Professor P. N. Mukhyo- 
padhyaya well says “Perception is thus an act of owning : the self owning another 


! Aparoksatva. 
? i.e., each perception is a Brahma-saksatkara or realisation of Brahman in a way. 
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which it has disowned in practice (vyavahara)”. As however he is careful 
to point out this act of owning or identifying in common perception is 
rather a confused sort of recognition, not possessing the clear import of 


such ownings as "Tat tvam asi” (That thou art) “Aham Brahma” (I am 


Brahman), So’ ham (He 1 am) or as the Sàktas.also say Sa@’ham (She I am). 
It is a kind of unconscious owning in actual fact, Philosophically recognised 
by reflection, but actually realised by the supreme experience of identity 
to which these sayings refer. 

Immediacy or intuition or direct cognition! (Saksatkara) may relate 
to two aspects of perception, viz., the Knower, or to the object or the 
Known. How then is the sensation-complex on 7 intuited? A sensation 
is a state of the Antahkarana: how then do we become directly aware 
of it?2 

The conditions of a direct perception or intuition of a sensation- 
complex or Vrtti are (a) the Vrtti must be Yogay (must satisfy the conditions), 
for every Priti of the Antahkarana is not that; (b) the object must also be 
Yı ogya in relation to its appropriate sense-organ in order that the particular 
sensation may be cognised; (c) there- must be occupation of the same 
Position. m: space’ by the Priti and the object; (d) lastly Vartamdanata or 
the object being present actually at the moment of the Vriti is another 
condition of direct cognition. Otherwise there is only recollection or 
E ee بج‎ Mind-Ray goes out to where the object is, envelopes 
( سے اھ سد رر‎ constituted of Mind-stuff 
Soie aries aa دا‎ E: a jar is seen, the double or uriti must 
E de 0 there: without such projection and locali- 
Verc perception, though there may be recollection or 
imagination. Such projection and localisati i 
Western Psychology, but then it d on are also recognised by 
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nised. The revealing power of the Antahkarana has its degrees. 


as being cog 
matters, whether things 


The Antahkarana of an ordinary man can reveal 
or processes, only within certain narrow limits; but by Sadhana’ these 
limits can be more and more widened and this process is called Sattvashuddhi., 
Thus Yogyaia or competency in (2) and (b) is relative to the state of purifi- 
cation of Antahkarana. The ordinary experiencer does not cognise directly 
(though he can roughly infer) the Samsküras or tendencies laid in the 
Antahkarana, but it is claimed that a Yogin can, and when he does he remem- 
bers his past and future cycles of birth. Again a colour-sensation for example 
of a certain requisite degree of intensity, duration and remoteness only 


rises into consciousness. We are blind to sensations (they are sensations 


in so far as they are modifications of Citta or Antahkarana and not of the 
cerebral tissues only) lying beyond our normal limits of sensational intensity. 
But in clairvoyance and Yoga these subliminal sensations may be known. 
Referring to the third condition, it is necessary that the Antahkarana should 
go out to where the object is, envelop, and pervade it with its own innate 
transparency and thus establish the equation between itself2 and the 
object. When the Antahkarana does not go out to the object and establish 
the equation there is inference, but not direct cognition. This process 
may be compared with what Western Psychology describes as a localisation 
of sensation. ‘Occupying the same position in space’’4 is laid down as 
an essential condition. 

There are rules also for the direct perception (Pratyaksa) of the object 
itself as distinguished from the mental state in relation, dealt with as 
above. It may be premised that Vedanta, though maintaining the essential 
unity (every-thing is Cit) of perceiver, perception, and perceived (the 
object in itself or the thing in itself as Kant would say),5 yet distinguishes 
ae PE other on account of their separate Upddhis or veilings. 
They are thus the same and yet are not the same. They are the same 
in so far as they are ultimately Siva or Cit, and they are the same in so far 
as they are also the one Power or Substance-Energy which is Sakti. But 
مات ےم‎ e کے‎ 
ا‎ (en کو‎ a 7 ectly intuited by us: we do not 

g: we get at the underlying Reality 


! Process by which the result desired (Siddhi) i i 
: Antahkarana-vrttyavacchinna-catanya, پان‎ d 
Isayavacchinna-caitanya. 4 Ekatravastha 
5 A Bauddha or modern sensationist would ine 
Bauc sens regard a thi i x 
of sensations” localised and objectified. Vedanta dies not ا‎ e Fe M و‎ 
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' i . « 1 
which is Cit and which is the same as ın کن‎ 
relation to the nature and working of Maya. ی‎ 
The conditions under which the object itself is intuited are (a) the 


equation between Antahkarana itself and not merely its modification (Vrtni) 
and the object must be shown: that is the latter must be known as possessing 
an existence! not essentially distinct from that of the subject.? For this 
it is necessary that there should be a Vriti in the subject or Antahkarana 
resembling the object: for this going out to the object is necessary; (b) 
the object must be Yogya or fit for the subject's intuition as before. 

In plain language: when I a see jar and know that I directly perceive 


nus. It is however agnosticism in 


it, I must first have the object exciting through the physical? and vitals 


sheaths the Antahkarana (which is the mental sheath), which then goes out 
toit, The Antahkarana temporarily removes, so to say, the gross ( 7 amasika) 
crust or veil of the jar and thus brings out the essential unity between the 
consciousness "imprisoned" in that inert "other." It is thus the knowing 
(as perception and not in the Yoga sense) of the equation between self and 
other. In Consciousness (Cidrüpini) there is a veiling which is Conscious- 
ness Power which again is Maya-Sakti in association with Cit-Sakti. This 
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is only relatively so and is like all living forms a Magazine of Power. 
Both Mind and Matter are constantly active to affect one another. In 
1842 Moser maintained that two bodies of whatever nature constantly 
imprinted their image one upon the other even when placed in complete 
obscurity.’ For every manifestation of Power is active, Activity being 
the essential character of Sakti, as Rest is of Consciousness of which it is 
the Power. In fact the whole world is a criss-cross play of mutual influen- 
ces, a fact the Hindu has long known. 

As far back as 1914 before the more general recognition of occult 
as well as positive sciences to-day, Madame de Stael? when speaking 
of the rapports between metals and planets and the influence of these 
rapports on human life said “Why not give the experimental method a 
wider philosophical concept, which would embody the universe in its 
ensemble and would not turn up its nose to the ‘nocturnal’ side of nature, 
while waiting for more light." By occult phenomena we understand 
not something supernatural, something not related in a regular and con- 
stant form to the ensemble of the forces and laws of the universe which 
is throughout one, but as obeying one law governing all phenomena. 
It is in rapport to ourselves and not in themselves that they differ from 
the ordinary and constant sensorial phenomenon. With these latter 
we are here concerned. But the obvious or gross (Sthila and the occult 
or subtle (Sazksma) or Cryptoidal Phenomena are governed by the same 
law. It may be said that these views make of mind a material thing. 
That in a sense is what the Vedanta alleges it to be. The Siva-Samhita 4 
in conformity with the Chandogya-Sruti says that the finest parts of the 
food eaten goes to build or repair the Liügadeha or mental body.¢ Mind 
however is not material in the gross sense that “Matter” is, but in a finer 
and quasi-material sense. All is, in this sense “material” which is not 
Spirit (44m). Spirit does not interact. Mind and Matter which are 
forms of its Power do so. It is because they are at base the one and same 
Consciousness-Power that Mind can know Matter. 





1 Thus illustrated prints leave their image on glass made visible by the projection 
of vapour such as the vapour of mercury, iodine, chlorine tc. 

? De L'Allemagne. 3 Emile Boirac “La Psychologie Inconnue.” 

* V. Patala, 75-77. 5 Saratamah améghah. 

$ Tatra sáratamo lingadehasya pariposakah. 

7 There are no degrees of or in Spirit. Difference exists between things due to their 
psychic and physical envelope. Brahman is therefore mindless (Amanah). This does 
not spell, as some have thought unconsciousness, but freedom of Consciousness from the 
limitation of mind. 
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if (Siva-Sakti- Tattva) in which subject 

DE Ae die and Love of the formless Self of‏ ا 
and object coalesce 1n through its power, as the subject-form which has‏ 
‘ke and dislike for the object-form, both of‏ ات and for Tel‏ 
knowledge and ignorance, like and dı PL HH wit‏ 
such limited forms being aspects, subtile and gross, of the Supreme ell.‏ 
That Selfis known in world-experience 1n every act of cognition and feeling.‏ 
The transcendental Self is realised in the ecstasy of Yoga (Samādhi) when‏ 
the Self “stands away from” its limited vehicles of Mind and Body. This‏ 
is the Experience-Whole of infinitely rich content. All other experienue‏ 
is of sections of that Whole. The experience of the Supreme I is “I am‏ 
this universe.” The limited I identifies himself with a particular mind‏ 
and body in it. To the yogi the whole world is his body and therefore‏ 
there is nothing outside him as in the case of those who experience through‏ 
mind and body. This knowledge is bondage. They who surpass and‏ 
are freed of it are mindless. But man must first use his mind. It is said‏ 
“thinking of that which is nameless the stage is reached which is called‏ 
Sakta”:' that is the inner state of which Matter and Mind are the outward‏ 
expression.‏ 

The Vedanta does not teach any intuitionalism which discards 
intellect. On the contrary the Upanisad says (Br.-Up., iv 5, “the self 
must be seen, heard, thought upon and deeply pondered. Atma và are 
drasravyah, Srotayyo, mantauyo, nididhyasitavyah.”” It is.not by discarding 
any part of the limited self that the Full Self is known, but by the develop- 
ment of the limited self in every part and as a whole into the Whole. 

8 
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is the essential characteristic of Power as such (Sakti) to negate or veil ` 
infinite being and infinite experience so that it becomes finite being and 
finite experience.’ But the negation or veiling exists in degree. It is 
much less in the case of Mind than in that of Matter, which to the limited 
experiencer is that which is other than and apart from the experiencing 
subject. Again in the case of Mind the degree of veiling of Consciousness 
varies. There is not Matter in which Mind is not present, though patent 
or latent in varying degrees. This follows from the scheme of the involu- 
tionary principles (Tattva) from Buddhi downwards, and the doctrine 
that the effect is the cause modified. From JBuddhi the first psychical 
principle of Ahamkara is derived; that is Buddhi remains what it is as cause 
and is transformed.into Ahamkdra as effect.  Ahamkàra or Asmita is the 
individualising and therefore centre-making principle. From it is derived 
subtle matter and from the latter gross matter. Therefore all matter is 
individualised or is a Self, in which the psychical principles from which 
it 1s evolved lie veiled. An atom of Hydrogen is a Self and a Man is a 
Self, though the latter is and the former is not, a developed Self with 
fully realised Self-Consciousness. In the effect there is the cause and 
therefore in gross visible matter (Bhita) there is that from which it is 
produced, viz., subtle matter and the I-making principle (Ahamkara) 
from which the latter is derived. In Ahamkara again there is Buddht. 
Mind however is so hidden and undeveloped in inorganic matter that 
its only expression is an extremely rudimentary response to stimuli made 
apparent by scientific experiment, such as those, now well-known, of the 
distinguished Indian Scientist Sir Jagadish Bose. Yet even here it may 
be that one kind of “non-living” Matter may be more responsive than 
another. 

All Matter as everything else is composed of the three factors (Guna) 
of the Natural Principle (Prakrti) which is the source of both Mind and 
Matter. All Matter has then Sattvaguna in it, that is a Principle which 
reflects or manifests Consciousness. Differences however exist between 
the various kinds of Matter, “non-living” and “living”, as regards the 
degree to which the Sativa or manifestation of Consciousness is veiled 
by Yamas-Guna, or that factor in Being which obscures Consciousness by 


' So it is said “Negation is the function of Power” in Yogamuni’s Commentary 
on Abhinava Gupta’s Paramarthasara (Nisedha-Vyaparariipa Saktih)—a very profound 
saying. 

_ „ ? This doctrine is explained by the simile of “light from light". A second torch takes 
light from the first which yet remains itself undiminished. 
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‘facts it. The first stage of evolution 
suppressing the See Ee Pe س ہہ‎ Sh fates: by the TA 
or liberation of وع‎ explained earlier in Life, Prana is a guiding, 
CR w c extent, intelligent principle which is Matter 
into livihig forms with increasing degree of freedom and gr € an T o 
display of Consciousness. There is Consciousness in the in iving 
forms, but there it is greatly veiled by the aspect of P Orar (Sakt?) which 
is the specifically veiling principle (Tamas-Guna). During the course 
of evolution, Mind which has been always present, however latent, is 
more and more developed until we arrive at the higher animals, the 
earliest primitive Men and then Man as he exists to-day. | 

The process is the development of Mind and release of Consciousness 
under the influence of what has been called the Vital Impulse, itself un- 
explained. According to the Sakta doctrine however, this evolutionary 
impulse is one form of the eternally recurrent rhythm which is observed 
in (amongst other things) breathing, namely an outgoing and indrawing 
breath. So in the Macrocosm, Being of its nature (Svabhava) goes forth 
(Srsti) as Power involving itself in Mind and Matter, and then evolves 
itself out of Mind and Matter, and again involves itself in a process which 
is Eternal. This is the throb of the Heart of Power (Sakti) who is called 
the Heart of the Supreme Lord.' As this process involves all dualities 
and therefore suffering, those who are liberation-seekers (Mumuksu) strive 
to free themselves by various methods, some negative and others positive. 
The mass of men ignorant and careless are satisfied to enjoy the world 


and to take risks of suffering so unevenly distributed. With the former 
we are here concerned. 


Mindlessness (Unmani-Sakti) 
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obvious that if a Mind is dominated by sensuous desires and images, it 
cannot reflect or show Spirit. For this reason the Tantras in specifying 
the qualifications of the proposed disciple exclude the lewd (Kamuka) 
and the glutton. It must be pure also in respect of other matters, and 
therefore free of greed, anger, envy and all else which is the mark of the 
impure Mind. Such a Mind is incapable of understanding spiritual 
things. But the Mind must not only be pure in the sense of freedom 
from what is bad, but must be positively kind and good and free from error. 
Purification of Mind is called Citta-suddhi. The Mind must be an efficient 
and trained instrument of knowledge which is its appropriate food, and 
should if necessary be sharpened by the study of logic and the practice 
of debate. It should be made capable in this and other ways of under- 
standing the highest metaphysical ideas. And so the disciple is recom- 
mended to study the sacred texts, Logic and Metaphysic. At the same 
time there should be devotion to and worship of God as the Mother-Power 
(one with Siva as unchanging Consciousness) who is called Lalita, Mahakali 
Maha-tripurasundari, Mahakundalini and by other names which denote 
only aspects of the one Reality as Power. M 

Ritual is the art of religion. The rituals are designed to secure 
realisation of Unity with Her. Sakta-Sadhana which term includes what 
is called in English "ritual", is based on sound psychological principles 
with which I will deal'in another volume. The ritual is an expression 
in action of the philosophical principles above described. Thus the 
whole evolving cosmic process is imagined in the rite called Bhüta-fuddhi, 
in which each of the lower principles is merged in the higher, until in 
imagination the abode of Stva-Sakti is reached.!. So also the Sri-Yantra 
or Diagram represents both the body of the Sàdhaka as the Microcosm 
and the whole universe.2 All ordinary acts and functions become worship 
by dedication to the Mother-Power, and self-identification with that 
Power in all physical functions and acts. The Sadhaka then realises 
himself as the Mother—Power in the form of himself. 

A type of the worshipper's self-dedication is given in the Mahànirvàna 
Tantra (VI. 178-181). 

“Om—Whatever ere this I have done through the Mind, Vital Airs 
and Body, whether when awake, or in dream, or dreamless sleep, whether 


_ 1 So Prthivi is dissolved in Ap, Ap in Agni and so on in the special centres or cakras: 
in Sadhana imaginatively, in Yoga actually. 


2 See my Tantrardja Tantra; also my translation of the Kamakalavila : 
with the Sri-Yantra. d 3 See “The Great Liberation سے سے‎ et 
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by mind, word or deed, whether by my hands, نہ‎ belly or organ of 
generation, whatsoever I have thought or said—of all that I make an 
offering to Brahman. I and all that is mine I lay at the lotus feet of the 
Adya-Kali, Om Tat Sat?! After saying this, dedication is made of the 
Self2 The instructed worshipper knows that the self is dedicated to the 
Self, and that the Self, in the person of the worshipper, has thought, said 
and done all that is offered. The unity of the self and Selfis well brought 
out in the Mantra which is said over the elements in the circle of worship: 
“The act of offering is Brahman. The offering itself is Brahman. Into 
the fire which is Brahman offering is made by him who is Brahman. By 
him alone who is absorbed in the offering to Brahman is unity with Brah- 
man attained.‘ 

Not only must the Mind be purified, but care must be taken as regards 
what is offered to it. The Mind, as such, is never without an object. 
Care is therefore taken in the ritual to supply it with a good and divine 
object. As already stated the Mind goes out and shapes itself into what 
it knows. Therefore a divine object is presented to the Mind, so that 
it may shape itself into that. The Mind is, in its essential Nature, Cons- 
clousness. Mind as Mind obscures it. Endeavour is made by Sadhana, 
mr and discipline, to lessen this obscurity by purification of the 
(Mánasa) a UPON Sadhana is external and internal or mental 
ciousnest hs ER Ss 5 purified so as to manifest in high degree Cons- 
50 intreasitigly Eno: sme c tá ^ pya coemetwpich the Mind 
the midnight sky in the سادا‎ ligh of -5 سس اہ‎ Aper i 
asked how this is possible, the answ fr و سب یب‎ SEE E. 
is that all is possible by sg is er from the worshipper s standpoint 
Self. By worship there مر سے‎ of the individual and supreme 

at is called the “Descent of Power" 


(Sakti-pata) or 
S rid ee (Anugraha) which strengthens the individual effort. 
1 O ۱ 
e جوا‎ ) Being or Reality (Sat 
feet of the Devi Dam. 'This is vilomargh a “de 
Thus S ad the Sak ya or offering of the Self as Arghya at the 
ARE A € Sakta- 
Cong pes T 2 کو‎ Wine, he offers it to the Mother 
er oes She drink it? By and throu h hi Centre at the root of the Spinal 
gh him who is a representative (Pratika) 


° In the same way the جع‎ does, the saying bein. remain in fact, even if it disappears 


Or power of the Mantes na fakti of the Worship Like a bird in the forest”. 


ch he practises Ber it trengiened by the Mantra- 


مہ rr ee‏ ےک اع ا ا لے کی ————— 
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In monistic Yoga the Self works without another. In both cases the 
Self is working and because it is the Self which works, and because that in 
which it works or its vehicles is a form of the Self, it is capable of modifying 
and transforming them. For the result of all successful Sadhana and Yoga. 
is transformation. From the Sadhaka's or worshipper's standpoint there 
is worshipper, worship and worshipped. From the Yoga standpoint 
the transaction is wholly between the self and the Self and none other. 
The result (Siddhi) which is the attainment of the Experience-Whole 
(Pürna) is gained by the use of all men's faculties of knowing (Jiana) feeling 
or devotion (Bhakti) and good disinterested action (Karma). In each 
case one or other of these operate in greater or less degree. All lead to 
the same end.! But men are of differing temperament and their faculties 
vary in power. Some men will be drawn to the path of action, others 
to that of devotion and those whose intellect is highly developed may 
follow the path of knowledge or religious philosophising ( Jüana- Yoga). 
But whether it be one or another, the One Consciousness is at work through 
the will of the individual to transcend the limitations of the Mind, at 
length passing from the highest state of mental experience (Samani-Sakti)? 
to that of Unmani-Sakti3 which is Mindless or full unlimited Experience, 
unrestricted by the limiting forces of Mind. This is Cit or Pure Cons- 
ciousness—the Kütastha-Siva which is full pure and Perfect Experience. 


1 And so it is said that there is no difference between Supreme Devotion (Parabhakti) 
and Jana. 
2 These terms mean “with Mind" and “without Mind" and are two ts of 
Conscious EOE: See The Serpent Powers and Garland of Letters. Pe 
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PREFACE 


Tuis part treats of an important subject, for many persons find a difficulty 
in understanding the Vedantic doctrine as regards Matter. Others 
affirm that there is no such thing as Matter. It can be easily understood 
if we remember that Matter like Mind is potentially in, and is actually 
a form of, the ultimate Reality which is the Parra or the Complete, the 
Full, the Whole, the infinite reservoir of Energy which appears as the 
Universe. It is there, as it is here. How ? Not of course as the gross 
Matter which is the object of the finite experiencer. Such matter has 
no existence apart from the finite centre which experiences it. Then 
again it is: asked “how and in what way?” Scientific or conceptual 
matter as now understood in the West is reduced to electrons and protons 
or units of electric charge which again are, according to some, strain 
forms in, and of, an ultimate substance or Ether, and which in any event 
are forms of Universal Energy. But what we objectively perceive as 
Energy is subjectively Will. Each limited centre is a manifestation of 
Energy and a source of it within the universal scheme of which it is a part. 
But that whole scheme is a manifestation of the Supreme Will, Power 
or Sakti appearing as the Universal Energy in all its various forms. Ulti- 
mately then Matter is Supreme Power or Mahāśakti. In dissolution 
Matter, whether gross or subtle, resolves itself into potentiality or tendency 
(Samsküra). It then is in the Power of the Supreme Reality as a tendency 
towards manifestation. Tendency of what ? Of Cit-Sakti as the Supreme 
Experience. The tendency is Power which is then one with Cit. What 
we call Matter is then the Self as its own object. The Self is subject and 
the Selfis object. The object or matter is not, as in the case of the limited 
centre, something other than, outside of, and separate from, the subject. 
When the Self knows its object as other than itself there is creation or 
Srstt. But Creation" is not for.the first time. It is eternal and recurrent. 
Matter then is eternal, though it has two forms as seed and fruit. The 
seed is tendency in the supreme and infinite Reality to appear as Matter 
to the finite centre. It is potential energy or unmanifested Power. The 
fruit is that tendency realised as Matter and the Mind which experiences 
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it. It always is as the power to become of Being, and recurrently exists 
as that Power manifested as psychic, vital and physical Energy in the 
form of Mind, Life and Matter. We do not thus let go of Matter (in 
one sense or another) at any time. The Finite Centre senses it now as 
something other than the Self. The Infinite Whole in which these centres 
exist experiences it as Itself. For the Power to appear as mind and matter 
is one with the Power-holder (Saktiman). 

In the same way Mind ever is as seed or fruit. As fruit it is limited 
Cit or Consciousness which has, as its objects, Matter and all forms consti- 
tuted of it. As seed, it is the Power (Sakti) which is then one with un- 
limited Consciousness (Cit). The complete I (Pürpüham) is Experience 
as the Whole in which there is no separate subject and object but the 
Self knows and feels, that is loves, the Self, in which Self as Power is the 
potency of limited experience as the finite selves and their separate objects. 
The experience of the limited "I" (Aham) is an experience of a self as 
separate from its object or Matter which it knows and feels through Mind 
—a limiting force constituting the individual Consciousness. 

Science by "dematerialising" “matter” has made a long step towards 
the acceptance of Vedanta : for gross matter is reduced by some to Energy 
of and In some substance which is not gross Matter. Nevertheless it 
remains a quasi-material object. Vedanta says that both it and Mind 


are forms of the one Power or Sakti which existing in those two forms is, 
in itself, one with the Power- 


or Cit. Consciousness then a 


back of everything. Since this bo te 
of Professor Lewis Rongier’s ok was written the English edition 


to my hands. This is a ly 


Parage and condemn Matter and regard it 
From the following pages 


| es € Gross (Sthal h 
Ultimate Reality a eet the Univers, Tt ia the form سا‎ entice the 
e answer developed in اح یں‎ In the second place, is it real ? 
ty (see ante) is, that it is real, for it is a 
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form of Daivi Sakti or Supreme Power which is real, being one with the 
Ultimate Reality itself (Katastha-Siva) who is the possessor of such power. But 
neither it, nor any other form (and Form implies finiteness) has the reality 
of the Ultimate Real—£ns Realisstmum—for the latter endures changelessly 
in past, present and future, whereas Matter as such is in each universe 
developed from Power, and at the end of the Universe is absorbed in the 
Power from which it issued. Matter is real in the sense—that it is a reality 
independent of human appreciation, that is, it is not merely a creation 
of the human mind. Dematerialisation means the reduction of gross, 
so-called ponderable Matter into points of stress. What has been called 
ponderable Matter on the other hand has been described to be a form 
of Energy enormously accumulated in a narrowly circumscribed region 
of space. Nor again does Matter become unreal because recent Science 
has dematerialised it. It is not “illusion.” "Illusion" is a misleading 
rendering of the word ‘Maya’ by those who did not know sufficiently 
Sanskrit or English or were possibly—misled by other phrases, e.g., 
‘“Mreatrsna (Mirage )—a term to be found in Advattavada relative to the 
reality of the Supreme Brahman as compared with the passing Universe. 
Maya comes from the root ma—to measure. Maya is not "illusion" but 
power by which things are measured.  Miyate anena iti Maya, i.e., the 
principle of form or finitisation. But finitisation is not illusion. What 
is experienced by all normal experiencers cannot be an illusion in the 
English sense of that term." Then is it Evil ? Essentially it cannot be 
so, for it is a manifestation of Daivi-Sakti which is Supreme Consciousness 
as Power. Nor even considered abstractedly as Matter, t.e., apart from 
its combinations—is it so ? 

As regards such combinations, it must be noted that according to 
Hindu views the gross material universe is a duality (Dvandva) of good 
and evil, of happiness and sorrow and of all other opposites which are 
themselves each relative. They are never absolutely separated from 
one another. Thus nothing is entirely good nor bad. Some physical 
things and events and some living entities are injurious and others favour- 
able to man, and to some men and not to others or may be not favourable 
to any man but to some other living creatures, and so on. We do not 
complain of the matter of our body when in health. But we may do so 


— o0 -—— 


! Illusion is prātibhāśika sattà. Let it be here noted that the Vedanta does not 
speak of cven this illusion as a form of unreality but as a form of Sattà or being for it is 
real while it lasts. 


THE WORLD AS POWER 


in disease. The same ship which makes shipwreck in a storm to the 
misery and death of its passengers has probably swiftly, safely and com- 
fortably carried many others. Much evil is the cost price which we 
have to pay for what is good. Matter pen xí is neither good nor evil, but 
particular forms of it, or uses to which it 1s put, may be either good Or 
evil relatively to some subject. In such case, it is the Mind which gives 
the direction which spells goodness or evil. The Universe of Mind and 
Matter is neither good nor bad. A Hindu is neither a pessimist nor an 
optimist in the ordinary sense of these terms. He sees that the world is 
a world of opposities, that duality involves such opposities and those 
who desire freedom from such duality, its risks and pains, seek liberation. 
This liberation is not, according to the method of the School, an “escape” 
from Matter, but a knowledge of what Matter really is and a Yogic trans- 
formation of the Self whose gross Vesture it is. By Sadhana and Yoga, 
Matter is recognised for what it really is, and thereafter there is, in consci- 
ousness, sublimation of Matter into its Essence. 

I will in conclusion repeat what I have said elsewhere (Sakti and Sakta). 
“And yet as extremes meet, so having passed through our present 
condition we may regain the truths perceived by the simple, not only 
through formal worship but by that adoration which consists of the pursuit 
of all knowledge and science after the husk of all material thinking has 
rane id s adoration, intellectual approach is made to 
ا‎ 9n m TH E Ne sees the Mother-Power in all things, all 
EE dc kx e 2 and worship. ae seeker looks then not 
dis eee کا‎ S of so-called dead" matter but at the 
Herself, She induces in him t ER 3 a A As- shieofhus reveals 
NET a passionate exaltation and the sense of security 

which is only gained as approach is made to the C ‘ 
For as the Upanisad ai اتا‎ e to the entral Heart of things. 
y tears who sees duality.” Some day, 


may b وہ‎ Wed (ah 

R himself the scientific ardour of the West and‏ 7پ : Ew‏ سے 

ey a ng religious feeling of India will create anoth da 
ern “Candi” with its multi nother an 


le salutati : 
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words and ia ro shines in the form of Space and Time 
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Universe,” 
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Desakalapadartharthatma yad yad vastu yatha yatha, 
Tattadrüpena ya bhati làm Sraye samvidam kalam. 

This is however not mere *Nature-worship" as it is generally under- 
stood in the West, (see observations at p. 7 of Dr. Helmuth Von Glase- 
napp's recent book “Der Hinduismus)”, nor the worship of “Force” as the 
Bengali “reformer” of Hinduism, Keshub Chunder Sen wrongly took 
the Sakta doctrine to be. All things exist in the Supreme Consciousness 
which, in Itself, infinitely transcends all finite forms. It is the worship 
of God as the Mother-Power which manifests in the forrn of all things, 
which are, in the language of the Sakta Scripture, but an atom of dust 
on the Feet of Her who is Infinite Being (Sat), Experience (Cit), Bliss 
(Ananda) :! and Power (Sakti). 

This part was commenced by me with the help of my friend Professor 
Pramathanatha Mukhyopadhyaya, but during its progress and at its 
conclusion, I found myself to be so greatly indebted to him that it has 
became a joint work and is issued as such. I mention this to explain why 
some portions of the work are written in the singular as also to exempt him 
from responsibility for views (ifthere be any) which may not be his, and 
explanations of the subject which he might have bettered. In connection 
with the subject matter of this part I may refer to his essay on the Radio- 
activity of Matter, as also to Prof. Lewis Rongier’s work “La Materialisation 
de I’ Energie" the English edition of which (“Philosophy and the New 
Physics") only came to my hands after this work had been written. Prof. 
Rongier's general conclusion is—‘‘abandoning the ether" (which is 
endowed with contradictory properties and which is declared defunct, 
without estate, a matter which has been here dealt with to some extent) 
“we are" (he says), “led to an entirely different theory, that of the materi- 
lization of Energy, emerging from the phantom realm of imponderables, 
to take substance, appearing as endowed with inertia, weight and structure 
and manifesting itself in two forms, one of which is called by virtue of 
long prescription, Matter and the other, Radiation." Here Energy (Sakti) 
is the principal concept. | 

The next part of this volume deals with the concepts of Causality 
and Continuity. It is followed by “Mahāmāya? dealing with 
the highly important subject of Consciousness (Cit), and its Power 


1 This Bliss is the Supreme Love of the Self for the Self. .Viratisaya-premáspadatvarà 
dnandatvam. She is worshipped in Madhura-Bhava. 
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(Sakti). Unless this term (Cit) is understood nothing in Vedanta or in its 
particular form—the Sakta-Agama—will be understood. 


Bormes, Var 
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To begin with, we must distinguish between Perceptual Matter and Conceptual 
or Scientific Matter. Perceptual Matter is what possesses the sensible qualities 
of motion, impenetrability (that is limiting resistance or the limit where 
absolute resistance begins), weight, extension in space, colour, taste, smell 
and so forth. This is, for the psyschologist, a certain group of sense-impres- 
sions objectified and localised in space. It implies a substratum of those 
| sensible qualities (2.e., a thing which supports sensible qualities and presents 
| them to our senses), or an exciting cause of that group of sense-affections. 
Whether this implication of a substratum or thing as distinguished from (or 
as underlying) the sensible qualities or of an exciting cause as distinguished 
from a group of sense-effects, be ligitimate or not, we do commonly review 
in thought Perceptual Matter in the manner described above. That is, 
| when we think of Matter which we have ferceived, we think of it as a 
| thing which underlines certain qualities corresponding to certain sense- 
| impressions and as an exciting cause of these latter. This is commonly how 
| the perception of Matter appears when it is passed in review. In itself, 
the actual perception of Matter or Matter as presented is alogical 
(anirvacanipa), admitting of no such logical categories or thought 
construction as Subject and Object, Cause and Effect, Thing and Attribute 
andsoon. But upon the Presentation of Matter, thought construction 1 
begins, the categories of the understanding (as Kant would call them) are 
۱ set in operation, and out of this operation (mostly instinctive) the presented 
| Matter emerges as re-presented Matter, i.e., what we think, believe and 
| describe as perceptual Matter. Thus we know presented Matter as a 
substance existing in space, objectively to us, moving in time, possessing certain 
atirtbules and causing certain impressions in us. All the ideas involved are 


| ! Antah-Karana-Vyapara. 
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moulds into which the presented matter is cast by us, and 
the Matter thus informed or moulded is taken by us as the Matter of 
Perception. It is clear, however, that this Perceptual Matter involves 
conceptual elements. Whether these conceptual elements or thought- 
forms are or are not subjective forms only—t.¢.; whether or not there are 
realities beyond our thought corresponding to these forms (Time, Space, 
Substance, Cause, etc.) is a question which 1s not here discussed. ‘Thus, 
so far, we get two stages in the experience of Matter: 

(1) The original, intuitive, alogical experience of Matter apart from 
the incidence of the thought-forms; this is Matter as we actually 
feel or apprehend it. 

(2) Then we have that original datum of experience as treated by 
the Subject with his thought-forms: this treatment giving us 
what we believe, think and describe as the Matter of our 
perception. 

This latter is believed by the Indian systems to possess, both the so- 
called “primary” and the "secondary" qualities." The metaphysical reality 
of these is not here discussed, nor do we discuss whether the second or logical 
was already implicit in the first or alogical so that the second is only the 
“lighting up” of the first. 

After the second stage, the psychologist would put in “images” or 
mental rehearsals of the things perceived, e.g., the mental reproduction of 
the smell, taste, colour, size, weight, etc., of an orange which has been 
actually handled and eaten. It is clear that in such images the primary 
a oe = the secondary qualities of the originals perceived are copied, 
though with loss of vividness and the like. As these images are not relevant 
to our present purpose they are passed over. 
abstracted in thought T ۶ cation, and colour, taste, smell and sound are 
of which we have no ! ercept me &ive us a sort of Conceptual Matter 

a Matter which TN ix vinnm 2 redii for example 
and weight, resists cuis a tin F space and E, possesses mass 

E جوم‎ soon, But in itself it may be without 
Our sense-org sound and so forth. "These last result 
for aught we know wrongly cine The effects wrought in us may be 
position) fastened by us upon وا‎ here simply stating the scientific 

! See discussion in Reality, citing external cause. 
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Now, this Conceptual Matter is Scientific Matter: Whether such 
Matter exists or not, we have commonly no perception of it.. The Ether, 
Atoms, Centres of Force, Lines of Force and the rest with which Physics 
attempts to write a description of the mechanism of the world sensed by 
us are not objects of perception. And yet they are said to underlie and 
cause all our sense-experiences, and thus are at the root of all our sense- 
phenomena. 

Physicists, again, are not impartial to all the so-called primary qualities. 
Some, like Descartes, would regard extension as being the essence of Matter. 
As Professor Tait, (in his book “The Properties of Matter") did, so one 
might give as a working definition of Matter; “Matter is whatever can 
occupy space." Others, following in the footsteps of Leibnitz, might put 
the essence of things in Dynamism, 7.¢., power to exert, and resist the action 
of, force. This Dynamic view is steadily gaining ground in modern 
scientific thought—Sakta doctrine is also a pure and universal theory of 
Dynamism. Sakti is Power; all is Sakti. Matter is now that which 
moves, as indeed were things to Heraclitus, the ancient Greek Philosopher 
(“All things flow") and to the Hindus to whom the world was Jagat or 
"the moving thing" or again as they are to one of the philosophers of our 
day, Prof. Henri Bergson. 

A comparsion of the notions held concerning Matter by Modern 
Western Science and the six orthodox Philosophies of India’ must take 
account both of fundamental differences as well as similarities. The former 
are apt to be overlooked by those who estimate Indian Philosophy (whether 
such estimates be high or low) by its conformity or non-conformity with 
Western Science. At the outset therefore some of the main points which 
should be borne in mind are noted. 

Ancient India had its Chemistry and Alchemy? and most important 
among these were the so-called Tantrik and Mercurial} Schools. But 
all this is part of Science‘ as it was then known. The six philosophies dealt 
with the subject matter from a philosophical and religious standpoint.s 

2 See Sir É C. 
ait HAG ka Tua aa ale ws tae cia added the se coe EE E 
the vegetable drugs of the Áyurveda. 

3 Mercury is the semen of Siva as Mica is the bija or seed of Sakti. ‘Artava’ or 
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he first importance to remember that 


EE E eor 
From the latter standpoint it 1s 0 | | 
de adian notion of Matter is based upon a psychological analysis of the 


actual experience of Matter, the element thus obtained being substantialised, 
and not upon a psysico-chemical analysis such as that of Western Science. 
Start is made with the actual perceptions of gross sensible Matter. The 
mind divides and subdivides until it arrives at the minimum psychosis 
which, objectively considered, may be called, to use an expressive term of 
a recent English work, “Psychon” which in Indian terminology is a 
Paramànu or Tanmátra, the supreme power producing both the sensible 
and the senses and the sensations which the former stimulates in the latter. 
As regards Matter, the first standard agrees with Western Science in 
so far as the latter makes it or treats it as an extramental reality. ‘There 
are however, important points of disagreement between the two also. In 
the first place, Western Science draws a distinction between primary 
qualities and secondary qualities and regards the former set alone as really 
inherent in Matter and elements of Matter, whilst according to it, the 
secondary qualities are only effects produced upon a percipient subject by 
by the primary set. No one of the three standards recognises any such 
partition. In these standards things are as things what they appear to be. 
The qualities, primary or secondary, are in the things themselves. ‘This 
question has been discussed earlier in Reality. The Hindu orthodox 
systems are, therefore, in an epistemological sense realist, under whatever 
class they may be said to come metaphysically.! 
; The وت‎ standard (Samkhya-yoga) is metaphysically realist in so 
ar as it affirms the reality of Mind and Matter in both gross and subtle 


form.? In the Monistic Vedanta both Mind and Matter are as such real 
but are forms of That which is neither.” 3 


W a e * 
hat then is Matter? Itis of importance to note that former Western 


notions concerning Matter ha 
ve been completely reversed in recent years. 
As we proceed backward i s 1 وا وی‎ 
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tendency to the establishment of continuity and unity: and this is but 
natural, for the Scientific Mind working towards unity is, whether conscious 
of it or not, a step in the progress towards the realisation—‘‘I am Brahman” 
(Aham Brahmasmi). This unity of all things and the immanence of the Spirit 
in all things has ever been affirmed by India and represents one of the most 
valuable parts of its colossal philosophic and spiritual achievements. The 
general tendency is now towards some form of radical monism as a result 
of greater and greater co-ordination and unification of sciences and of 
science with Philosophy and of Philosophy with Religion. Summarising 
the main result of this scientific revolution, we may say that it consists 
firstly, in the teaching of the destructibility and dematerialisation of sensible 
matter existing in an ethereal medium; secondly, the unification of Matter 
and Energy in the sense that these are no longer considered different 
things but aspects of one and the same thing; and thirdly, in the acceptance 
of the doctrine which places the essence of matter in its dynamism. 
Matter in this latest view is not something inert merely occupying space 
but essentially dynamic with mobility as its fundamental trait. 

Each of these affirmations which are considered later in detail were 
made by ancient Indian doctrine. To it gross sensible Matter (Bhüta) 
issues in and from, and is again dissolved in, the Ether in the sense of 
Aküía and is in its ultimate sense not material at all. It is, to use the 
words of the Poet, “such stuff as dreams are made of”. Matter (Bhüta) 
and Energy (Karma) are two aspects of the Ground Power (Mahasakti). 
Matter is only a variety of Substance-Energy ; what are called imponderable 
things are mere forms of energy being a subtle rapid mode of function 
whilst ponderable matter is a gross and slow mode of function of Universal 
Substance-Energy. The essence of things is dynamism which, in its causal 
sense, is the Supreme Power or Will (Para Iccha Sakti) and, in the sense of 
effect, psychical (Manasa-Sakti), Vital (Prana Sakti) and physical (Bhita- 
Sakti) manifestations of such Will. What we know and are consicious of 
in ourselves as Will-Power is objectively observed as energy. We may 
measure energy as it is manifested within the universal system: but the 
sum total of energy is not as in the doctrine of “Conservation of Energy” 
a limited constant. There are no absolute bounds to the magnitude of 
energy which is the manifestation of the Infinite Power of Becoming (Sakti), 
of Being itself (Siva). This dematerialisation and dynamic view of matter 
aes ae cts of matter and energy as aspects of one substance together 

e recent revival, though with added proofs, of the old doctrine of 
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Relativity makes the notion of Maya at least intelligible even to those who 
have hitherto derided it. But Maya covers both Mind and Matter. 
Some have regarded extension as being the essence of the latter. Mind 
in its antithesis was said to be unextended. The allegation that Matter 
is extended and that mind is not, is only a metaphysical theory. When 
dealing with any metaphysical or scientific theory, it will be useful to 
remember that the Vedanta does not admit of any absolute partitions 
whatever. The realisation of its standpoint in this respect is one of the 
chief keys to an understanding of that system. The doctrine of the 
macrocosm (Brhat-Brahmanda) and micrososm (K sudra-Brahmanda)—ex- 
presses the same principle, so well-defined in the Visvasara Tantra in the 
words “what is here is elsewhere, what is not here is nowhere". (Yad 
ihāsti tad anyatra, yannehasti na tat koacit.) Yn each centre everything is in 


some manner, be it explict or implicit. Thus, it is said in the Mantra-. 


Sastra that all the letters of the Alphabet are in each of them. Thus, mind 
and matter are both Fact sections (as they have been apily called) of 
Experience as a whole (Purna). Matter is said to be that which occupies 
space which space, considered as substance, is the Ether in which the 
material world is. Mind, considered as a centre of stress and strain, 
postulates also a continuum in which it also energises, i.e., the Ultimate 
Plenum (Pirna or Pleroma) which is Infinite Consciousness and unlimited 
e deti vpn See aspects as subject and object of 
ون‎ Must وی‎ m which is neither and yet inclueds both. 
موس‎ ne in that neither is as such, Spirit, since both 

principles of unconsciousness. Mind can be said to be immaterial only 


» wy se that it has not the materiality of ponderble matter which is a 
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experiments on Matter speak of emanations less and less material, semi- 
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ponderable Matter is. Ether in the Indian sense of Akasa is derived from 
what may by called a *"Psychon"! or an element of Psychosis as sense- 
experience regarded as objective. . This Psychon again is a projection of 
certain fundamental psychic cosmic principles? which are themselves 
rooted in the fundamental Power of Becoming which is the Cosmic Will 
(Maha-Sakti). 

9 | 

It will be useful here to shortly survey the immediate past and present 
notions of Matter held by Western Science, éven though some conclusions 
are yet of an hypothetical character only. I refer to currently accepted 
and orthodox scientific teaching. For there have always been, as elsewhere 
Alchemical and Mystical schools and lately systems of scientific monism 
which affirm unity in the form of a Fundamentsl Substance and its develop- 
ment into various modes of itself. As the great Giordano Bruno, who was 
burnt because of his doctrine, said in his treatise “Della Causa Principio 
Ed Uno”—‘What in the principle is unseparated, single and one appears 
in externality in things, sundered, complex and multiplex". 

Firstly, let us consider the de-materialisation of Matter. Formerly the 
material universe was regarded as made up of compounded bodies, 
themselves constituted by the aggregation of simple bodies. These last 
were the so-called irreducible, chemical elements some eighty in number. 
The ultimate factors of compound bodies were the molecules or the smallest 
particles subsisting of those bodies which exhibited the properties of 
those bodies. The molecule again is a group of atoms. The atom was 
according to Newton, a hard, geometrical, impenetrable,? solid body 
incapable of deformation. Though infinitesimally small and indivisible, 
it was yet regarded as spatial and as having some magnitude. Like gross 
sensible matter of which it was the ultimate factor, it was held to be extended 
and to have mass or amount, weight‘ and was characterised by Inertia. 
There were as many different kinds of atmos as there were different elemen- 
tary substances. Each of these substances was regarded as a separate 
chemical species which, like species in living beings, were invariable. An 
absolute break was thought to exist in each case between the different 


LOr Tanmitra: to borrow a term of an English author whose name I forget. 

2 Asmita, Ahamkàra and Buddhi, see post and Reality. 

3 This was believed to be true not because it was demonstrated but because it seemed 
reasonable, as it was on the assumption of hardness. Clerk Maxwell called it nevertheless 
“a vulgar opinion". 

4'The elements in the order of their atomic weights arranged from the lightest or 
Hydrogen to the heaviest Uranium. 
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species of so-called inorganic matter, between non-living and living matter, 
and between Matter, whether organic or inorganic, and Mind. Carrying 
disunity and discontinuity further Theology postulated the greatest break 
of all between the universe of Mind and Matter and its ground as God. 

The Hindus have, for at least some two thousand years, postulated a 
continuum in which discrete material things exist, viz., a subtile substance 
and plenum called Akasa. This as Ether was put forward in the 17th 
century by the Scientist Huygens in order to explain the Phenomena of 
light. Some now accept it and some do not. Those who do so have regarded 
it commonly as a third thing distinct from Matter and the supposed Forces 
which animate the latter, though Energy exists both in Ether and in Matter 
which lies immersed in Ether and cannot be isolated from it. ‘There were 
thus three separate indestructible and constant things, viz., Matter itself, 
Ether itself and Energy in Matter and Ether. The duality of Matter and 
Energy, the indestructibility of the former and the conservation of the latter 
were generally accepted doctrines. 

It was then however observed that, as in living beings, there were both 
genus and species. Certain forms possessed a family likeness and therefore 
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chemical action could scarce distinguish them. Colloidal metals may 
even resemble in some ways organic substance. All this pointed to the same 
variability of chemical species as biologists affirmed as regards living 
beings. When it was discovered that the atom was not invariable or 
indestructible, it was affirmed that simple bodies may be transformed even 
more easily on account of their greater simplicity than animal species. If 
Matter, as it is now held to be, is no longer indestructible and fixed, then 
the invariability of chemical species no more exists than of living species. 
We thus return to the transmutation of substances of the old and derided 
alchemists: 

Spectrum analysis showed that the materials of the universe were 
throughout the same whether on earth or in the remotest stars. It was 
also by the same means observed, that the hottest stars are constituted 
of very much fewer chemical elements than the colder ones—a fact which 
suggested that the elements in the latter were evolutionary transformations 
of the former. These observations alone, however suggestive were in- 
sufficient to prove the actual transformation of chemical elements into 
others with different characteristics which they possessed at certain rela- 
tively fixed states for so lengthy a period as to almost disprove evolution 
as the continuity of change in the elements. Then Sir William Crookes 
discovered the Cathode Rays. He called it a fourth state of matter and 
named it Radiant Matter, now considered by some to be electricity. 
To the three conditions of matter solid, liquid, and gaseous in which 
there is decreasing cohesion in the molecules was added a fourth, state 
which was said to be as far removed from a gas as gas is from a liquid. 
Later on, the particles were called Corpuscles or Electrons or units of 
Electric charge. The latter made up the atom which was then regarded 
as a cluster of electrons varying in number and arrangement but identical 
amongst themselves, building up by such number and arrangement the 
different kinds of matter—the “elements” known to the chemist. Professor 
Crookes was then led to put forth the ancient idea (to which man has 
returned again and again) of a Primitive Stuff called Protyle from which 
all the elements were derived. The Phenomenon of the dissociation 
of matter was then more fully investigated. Certain stages in the process 
of the dematerialization were note — Radio-activity was established as 
regards all forms of matter, though most manifest in some radio-active 
substances such as the heavy Radium, Thorium, and Uranium. The 
first emission was a non-electrified product called by Professor Rutherford 
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the “emanation,” which to him was material gas and has also been. said 
to be (le Bon)! semi-material. From it are produced the Alpha, Beta 
and Gamma rays. The Alpha rays are positive Ions of which the electron 
or atom or unit of negative electricity is the Nucleus. The Beta Rays are 
radiations of electrons formed of negative electric atoms which are 
identical with those of Cathode Rays; and the Gamma rays are said to 
be analogous to the Rontgen or X-rays the nature of which is not known 
but which are neither Cathode, nor ether waves in the nature of light but 
which are (it has been suggested) pulses of electric and magnetic force 
manifested in the breaking up of the electron itself. These Rays are said 
to be less and less materialistic, the first being invisible atoms of matter or 
an intermediary having properties in common with a material body: the 
second being pure electricity freed of matter and the third as above 
described. As regards the unit of positive electricity there is more ignorance 
but the opinion has been expressed that it also is freed of "matter". That 
there is a substance intermediate between matter and ether is said to be 
shown by the variability of mass ascertained. One property of matter 
remains invariable namely the mass measured by the weight. But 
variability of mass or ‘mass-acceleration” is ascertained as regards particles 
emitted by radio-active bodies. The mass varies with the speed showing 
5 3 said) that substances exhibiting such a property are no longer 
Borm r T which is fixed and. invariable. The Atom of 
doge ty e ae be no longer an indestructible mass, but is a 
positive electricity cain سا‎ hee group of nucleus charged with 
یس ہت‎ w negative electrons gravitate in closed 
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form of infinite Power. 'The notion of inertia we get from superficial 
observation of molar masses. There is no rest anywhere beyond (in some 
conditions and for a time) an apparent absence of relative change of condi- 
tions between one particular molar mass and another. Even here each 
molar mass itself is disintegrating and its atoms are in continuous movement 
and dissociation. There is continuous molecular birth and death.! 
Whether again Matter has weight depends on certain conditions. It 
would cease to have weight if taken to the centre of the earth or placed at a 
suitable distance between the sun and moon. The attraction of the earth 
depends upon where itis. Would it, if so placed, cease to be matter? A 
measure was therefore sought independent of position namely division of 
the weight of the body at a given place by the value of gravity at that place, 
the quotient being called the “Mass”. Moreover matter is said to dissociate 
into the imponderable Ether which cannot be weighed. In other words 
matter is ultimately something not weighable. It can be weighed only 
so long as it remains in that state in which it can be weighed. Mass again 
is the measure of inertia, that is to say of the property which enables matter 
to resist motion or changes of motion. In the case of ponderable matter 
this mass is not permanent. Variability of mass that is of inertia has been 
noted in the particles emitted by Radio-active bodies during disaggregation. 
The mass varies with their speed and this variation is relied on to show 
that substances which exhibit such a property are no longer “matter”. 
The particles produced during the dissociation of matter possess a property 
resembling inertia, and in this are akin to matter, but this inertia instead 
of being constant in magnitude varies with the speed, and on this point 
the particular particles, though issuing from matter, are differentiated from 
its atoms. It has also been supposed that the corpuscle or electron which 
is said to be the ultimate element of matter is quite free from it. Moreover 
Ether into which matter is said (in disaggregation) to ultimately lapse, is, 
according to some theories, without mass, therefore Matter in its ultimate 
basis is without it. In other words the first law of motion which may also 
be expressed by saying that all matter has inertia or inability to move, or 
to change velocity or direction if it already has motion, only appears to be 
experimentally true of bodies whose magnitude and state we can ordinarily 
see. The notion is due to superficial observation of change of position of 


1 Both Brahma and Rudra are continuously at work. It is an error to suppose that 
Brahma created some years ago and is now doing nothing. See chapter on “Om” in 
my Garland of Letters. 
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gross bodies. But further knowledge of the constitution of Matter itself 
has shown that the ordinary notion of the inertness of matter 1s not true. 
For Energy, called sub-atomic, is cow found to be locked up in the atoms 
and if they have energy they must have motion of some sort, and arc shown 
to be in motion even when the molar mass of which they arc the atoms 
appears to be in rest. In the same way it has bcen said that potential 
energy must in some way depend on motion. A French author 
(L. Houllevigue) after describing this process of dematerialisation asks 
“Are these things certain? One must beware of believing it. Tomorrow 
perhaps the wind of a new theory may sweep away all these hypotheses. 
We are upon scientific ground of too recent a date, for it to be possible to 
build solid structures." Since this was written, subsequent investigation 
has confirmed in considerable part what had previously been affirmed. 
It is however a fact that some parts of the theories set forth are regarded 
from a scientific standpoint as doubtful or as semi-certitudes or mere 
hypotheses. In some matters the **wind of theory" to which the author 
refers has veered towards older and rejected doctrines such as regards light 
the seinen ar doctrine of Newton, and as regards electricity that, whatever 
it be, "it is a thing and not a mere form of energy”. In other points the 
e M is due a new outlook. Thus there is a school of chemists 
uch as that ot tra : : 
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f ciue ie en e E and according to the ideas of the atomic 

y, but in terms i . : ; 
i Gait su of Energetics, according to which matter is but 

€ of Force or a Complex of Energies found 

place. The f Ope gies found together at the same 

€ jormer view is more akin to the Nya iscsi 
with its lasting “atomic” P ar dE mM qu 
ERIM over اسم‎ aramanus deriving ultimatley their motion 

nd the latter to the Vedanta doctrine of Sakti whi 

as immanent Power in and as all things i و‎ 
dynamism. all things is the source of their auto- 

But can the Mind 

: stop at the e ? “ys 
become the whole! beyo a lectron? It cannot rest until it has 
yond which there can be nothing as it i d 
ng as 1t 1s all. Electri- 


ric condition is regarded as a condi he 


tion of stress in Ether which is not 


in any sense Matt i 

: “Matter according to its scienti 

sci meanin 

I$ the subject of stress and strain "aide meaning and is that which 


5 ; DE eli i 

nergy in the ethereal contin he Electrons are points of centres of 

not only in, but also com سر‎ 20030060 by stress and strai 

DUM re posed of, the ethereal sub n AER 
n substance—vortices of and 


POWER. AS MATTER I81 


in the ether as it has been suggested. Regarded as such, they might be 
considered as the infinitely small:' but the stress when considered as an 
attitude of the universal system taken as a whole is infinitely great. The 
infinitely little from one aspect is from another the infinitely great. Every- 
thing which lies between these two limits exists in varying grades of magni- 
tude. But the ideal limit or perfection of the continuum is not Scientific 
Ether but is in Vedanta the Cidakasa or Ether of Consciousness, of which 
as Power, in the form of efficient and material causes all the psychical and 
physical universe is composed and in which its movements take place. 
Science however is not concerned with Matter other than as objective 
extra-mental Reality. Vedanta resolves both it and Mind into forms of 
expression of the Supreme Cosmic Will containing latent tendencies 
(Samskara) towards manifestation as centres of limited will and experience. 
What, then,-is Energy? This is defined as ‘capacity’ for work. The 
ability which one body has to move another is sometimes called its energy. 
The energy which a body has, depends on its own amount of motion. 
Motion, again, is of two kinds—viz., motion in a body of its constituent 
clements, motion which makes it what it is. Then there is motion of the 
body as a whole from one place to another, that is, locomotive movement. 
This last may be communicated from without by another body in movement 
or may be self-initiated. The inner movements and self-initiated locomo- 
tion of living bodies is well-known. But molar masses. of inorganic matter 
were observed to be at rest. They did not move unless something moved 
them, i.e., motion was communicated to them from without by means of 
other bodies themselves in motion. It was assumed then that the ultimate 
constituent of Matter, the atom, was also at rest and incapable by itself 
of quitting the state of repose. The interior constitution of the Matter as a 
system of moving units was unsuspected. Inorganic Matter was then held 
to be inert—dead or brute Matter as it was called. Of itself it could not 
move. | 
Inertia was a property which enabled it to resist motion or change of 
motion. This had to be overcome by the application of energy in action or 
force. Matter might possess energy but for this it must have motion and this 
motion must be communicated to it from without through the motion of 
1 Anu. 2 Mahat. 
. 3 The supreme exemplar of these two limits is the all-pervading Cidakaga and the 
Point of Power or Bindu Sakti which the Sastra describes as ghanibhuta $akti that is con- 


densed concentrated Power about to manifest. 
4 Mahat. 5 Cit-śakti and Māyā-śakti. 
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other moving bodies which had thus either received and passed on these 
movements or, in the case of living bodies, had generated them. All this 
was true enough as applied to molar masses of inorganic matter without 
power of self-initiative locomotive movement. But it ignored intra-atomic 
movement, the self-generated perpetual movement of the particles consti- 
tuting the atomic system. There were thus two different things, however 
linked together, namely Energy in work or force and the inert Matter which 
it moved. Language was sometimes used in which energy was spoken of 
as if it were an entity or something which might exist though there was no 
substance to move. This, of course, is not so; for the two, namely, Matter 
and Energy are never dissociated. By the forms of our thinking we cannot 
conceive of one without the other. We think of matter which moves and 
is moved. In a transcendental sense, substance in its ultimate meaning 
is that which is common to all which is and which acts. It has two modes, 
namely, the rapid mode of function which manifests as the imponderable 
energies called light, electricity, magnetism and the slow mode of function 
which manifests as ponderable matter. Matter the ponderable 1s a gross 
and relatively stable form of it. Heat, light, electricity and other impon- 
derables represent suitable unstable forms ofit. Both are forms of substance- 
energy in perpetual motion and manifesting such motion in organic matter 
as in all else. Matter is not, as formerly thought, incapable of possessing 
ny ا‎ y but that transmitted to it and is on the other hand now held 
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with matter and matter inseparably associated with energy. Similarly 
in the same way mind is inseparably coupled with matter and matter with 
mind, their unity being found in the Power of Consciousness which is 
neither and which transcends both. 

Energy has been divided into many forms such as kinetic, potential, 
chemical, magnetic and so forth. It was first thought that all the various 
forms of energy were subdivisions of the first two and then that all energy 
was kinetic, even potential energy being in some way dependent on motion. 
What have been called ‘Forces’ are various forms of motion of matter, 
or the Ether each embodying energy. The ability which one body has 
to move another is sometimes called its energy, the energy which a body 
has depending on its own amount of motion. One form of physical motion 
or energy may be transformed into another, all being correlated. None 
of the forms is necessarily prior to any other. The various forms of Energy 
have been described as a closed ring of inter-relations within which motions 


x are being exchanged by contact and radiation. If energy is conserved, 


so also is motion and matter, all three being constant. Physics which 
formerly counted several energies which it distinguished from each other 
welded them all into one great concept "Energy" of many forms and of 
which constancy was predicated. 

Professor Emile Picard says! that for one school of scientists, Energy 
is not merely an abstract conception, without objective reality, but it has 
objective reality as much as and perhaps more than Matter and cannot be 
created or destroyed. Whether from the equivalence of different forms of 
energy one can draw the conclusion of their identity is for the experimenter 
a question which will be answered by each according to his different 
theoretic views.? 

The result of recent investigation is summed up in the following words 
by a writer in the “Times” reviewing recent theories of the nature of Matter: 

“A monistic interpretation of matter has displaced the older view. 
And what are electrons, these new symbols of the physical conception of 


1 “La Science Moderne et son état actuel," 136, 137. 

2 “Pour toute une école de savants, l'énergie n'ést pas seulement une conception 
abstracte sans existence ré-elle a pour eux, comme la matiére, plus peut étre que lamatiérc, 
une existence objective et, nous ne pouvons ni la créer ni la détruire. Del'équivalence 
des différentes formes de l'energie peut on conclure à leur identité. La question pour, 
l'experimentayeur, n'a pas de sens... Et chacum peur y répondre diversement suivant 
ses vues théoriques." According to the Sàkta standpoint there are phenomenally various 
kinds of Energy which are forms of the Divine Power (Daivi-Sakti) as the one Supreme 
Will. 
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the material universe? They are spoken. of as positive and negative, the 
j thousand times that of the other and with a two 
نو‎ g کے‎ They are mathematical abstractions 
thousandth part of its diameter. Gye ea d 
their properties inferences from mathematical reasoning. = E ; 
matter has become a number, a measure, not a thing. nia Wsician 
expelled from the physics of the last century has come back to his own. 

In the result Matter in its ultimate form ceases to be the gross Sung 
which it was formerly thought to be, and is not in such form, “Matter in 
its ponderable sense at all. On the contrary, it is at base a subtile thing 
yet with some, however minute, degree of magnitude. This is not however 
to say that because Matter is subtile it is any the less real. 

Indian Scripture carrics the matter still further backwards. The 
First Standard to which Matter is also an objective extra-mental reality 
reduces however sensible Matter to Elements (Paramanus) which have no 
magnitude whatever.’ In the Second and Third Standards both Matter 
and Mind are modes of one and the same Principle, Cause of the Psycho- 
physical (Prakrti, Maya). Form the Vedantic standpoint they are modes 
of the Supreme Power (Mahagakti) which, while it is in Itself pure unlimited 
Consciousness, is for the limited centre the fundamental Substance-Energy 
from which the limitations of Mind and Matter are derived. Matter then 
is the manifestation of the Power of the Supreme Will to appear as an object 
to a limited experiencing subject or Mind. But Matter does not appear 
all at once in the form of Gross, particular, sensible Matter. It appears 
first as the Generals of the sense particulars, that is as the world of the 
Universals and then, with the development of the gross physical senses, 
Matter, is experienced as the gross sensible particulars. 

Both the world of the Universals and particulars? have their origin 


in a common Psycho-Dynamic Principle which is itself a product of the 
Cosmic Will. 


3 
Before recurring again to the Matter of Western Science I will make 
; short نا‎ of Indian Doctrine according to the three standards. For 
لس‎ ho would understand Vedanta must also know both Samkhya-Yoga 
nd Nyaya-Vaisesika. What is here described as Sakta doctrine is a form 


of the Monistic (Advaita) Vedanta of the Third Standard. 
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To Western Science, Matter is an extra-mental objective reality in the 
sense of that which exists in its own right independent of mind: that is 
experience or no experience it exists. This is akin to the view taken by the 
First Standard (Nyàya-Vaisesika) though according to the latter the ultimate 
elements of matter (Paramanu) which have been called "atoms" have no 
magnitude whatever.! 

The “element”? of matter (the Tanmátra? of the second and third 
standards‘ is not an objective reality in the same absolute sense in which 
the true elements the (Paramanus)s of the first standard are believed to be. 
Taking objective reality, in its fullest sense, to mean that which is indepen- 


. dent of experience, "experience" may mean either finite individual experi. 


ence, whether conscious or unconscious,’ or Cosmic Experience namely 
that of that Infinite Individuality (Paráhamta). The Paramdnus, as external 
are independent of both. On the other hand the Tanmdira according to 
Samkhya-Yoga is derived from mental functioning (Buddhi-vyapara) which 
need not be reflected on individual consciousness in all cases and is therefore 
independent of experience in that sense, for if it is not reflected in any 
particular consciousness, there is no Tanmátra produced for it. In Vedanta 
the Tanmátra is not independent of the Lord's experience, nor is it indepen- 
dent of mental functioning (Buddhi-oyapara) in the sense of the cosmic 
process of Maya. It may, however, be independent of individual experience 
both conscious and sub-conscious. 

Metaphysical Realism can therefore be predicated of the First Standard 
in which Matter as such, though in its subtle form, is eternal. The second 
has been called both a form of Materialism,? of Idealism,’ and of Psycho- 


— 9 — 





1 And therefore differ from the atom or electron of science which have some magni 
tude however minute. 

? In inverted commas because the Tanmatra is not a simple ultimate but a derivative 
from higher psychic principles. 

3Lit. "thatness only”; they are generals of the particulars or universals of which 
the Types (akriti) are constituted. 

5 Samkhya-Yoga and Vedanta. 

5 Lit. “supremely little’; the constituent minima of sensible matter. 

6 That is conscious functioning of the mind (Buddhi-vyapara or Buddhi-vyapara 
reflected in consciousness or Cit; or unconscious or sub-conscious Buddhi-vyapara that 
is functioning of mind (Buddhi) not reflected in Consciousness or Cit. 

7 Garbe *Sankh." Phil. 242 et seq. 

8 Max Muller “Six Systems" X. It is neither “Materialism” nor “Idealism” for 
both Mind and Matter are phenomenally distinct and have their ultimate basis in Prakrti 
which is neither but the source of both. 
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dynamism; and the Vedanta a system of Idealism, though it is not exactly 
Idealism in any Western sense of the world. Western labels are apt to 
mislead. It is better therefore to use the Sanskrit descriptions which are 
correct, namely the doctrine of an absolute new creation out of discrete 
pre-existing ingredients? in this case the minima of matter; the doctrine 
of the existence of the product in a potential form prior to its actual 
manifestation, and the doctrine of the reality (in its truest sense)4 of only 
the Originating Source of things, a doctrine in which the originating reality 
remains what it is but yet brings about and appears through its power as 
the result. In the first standard, matter in its gross sensible form is transient 
and its subtle constituent minima are eternal. There is no inherent 
dynamism. In the second and third both gross sensible and subtle matter 
are transient and dynamic, but in the second matter is eternal only in the 
sense that in the dissolution of the universe it is in potential form as the 
Fundamental Substance from which it really evolves. In the third standard 
from a pragmatic standpoint it potentially is as a Tendency in Being to 
which manifestation is given by the Divine Will; whilst from the transcen- 
dental standpoint, there is no actual manifestation at all but the changeless 
Consciousness or Spirit alone. Thus even when matter as such as a mode 
of substance disappears it has the eternality and reality of its Cause.’ All 
appearance as a form, action as such form, disappearance into some other 
form, is according to Sākta views due to the inherent dynamism of matter 
Wd apap of it being an expression, though of a gross kind, 

aha-Sakti) which is both the material and efficient 
cause of all. 


os ES ay of Matter which makes mobility the fundamental 
atter, would seek to deduce all the other “pri » 
of. Matter out of this fundamental one. ios وہ سو سی‎ 


Matter occupies a certai lume 
o SEE : p certain volu 
7 وس کت‎ movement in and through this volume; not because 

ut because its essence lies in its power of self-conservation. 
"Hindu Realism”, 14; inasmuch as 


as the origin of the things are both psychi 


and dynamic that is of the nature ical; ie., of the nat 


in Seal i r fe 
that the psychical is the association of the RUE Put here too a caution is necessary 


€ evolutionist st 
) andard 
product m potential form prior 
; at I$ as changeless, 
Vivartta-vàda or 


(Parinàma à 
d -vada) or Satka A . . 

. rya-vāda, i.e. f 
to actual manifestation. mto لے‎ ao 


Sat-Kárana-vàda, 


cesi cti ————————————————— Á—‏ سح ee‏ نے ے 
ee‏ ومک ہے کے ےج ےن کے کے ———————————ÁBÁÓEmEÜ‏ 


POWER. AS MATTER 187 


An outside object is pressing against it; why does it resist? Why does it 
not absolutely yield? Because it exerts forces counteracting or seeking to 
counteract the action of the forces exerted by the pressing object. Only 
force can oppose force. A push or stroke is given to a thing; it resists; does 
not quite yield; and even returns the push which is felt as muscular reaction 
and possibly pain. According to Newton’s Third Law of Motion, the force 
with which the thing has reacted is equal and opposite to that with which 
the push or stroke acted. The lump of Matter which is the thing, is 
therefore really capable of exerting and resisting force. It occupies a certain 
volume of space precisely because it can maintain itself in its own sphere. 
Without such power, it would have no sphere, no locus, and no existence 
at all. All individual things must posses such power to conserve them- 
selves as they are, even though it be fora moment. To be an individual 
I must be able to hold my own, not only philosophically but practically 
in the life of the world. So life; so also Matter. A piece of iron is an 
individual object and self because it is able by its cohesive forces to hold 
together its molecules against the action of heat and so forth; a molecule 
is so because it is able by its cohesive forces to hold together the constituent 
atoms; an atom is so because it is able by its cohesive forces to hold together 
the electrons or ‘electric charges” which are supposed to be in it, revolving 
in their orbits; and so on; for, even the electron cannot be the absolute unit 
of Matter. It is clear therefore that every form of Matter has its boundary 
(i.e., extension) determined by its own stresses acting against the stresses 
of the enveloping Order. Its essence is Stress or Power (Sakti). The Stress 
operates in and is a condition of, Ether—says Western Science; it operates 
in and is a condition ultimately of, Cit or Ether of Consciousness—says the 
Vedanta. Philosophers in the West too (as Herbert) have recognised 
that the essence of Thing-hood is in the power of self-conservation; and 
idealists such as Hegel, Green and others have seen in it the power of selt- 
realisation. Indian Thought (Sruti) says that the ‘thing’is Brahman and 
is realizing itself as such, by its energising (Karma,) through enjoyment 
(Bhoga) and ultimately through liberation (Apavarga) from the veil of 
ignorance (Avidyé), This “ignorance”, so much misunderstood, is 
knowledge. Knowledge of what? Knowledge of the world as mundane 
experience. And hence the Saiva Scriptures say '*Jüanam Bandhah" that 
is knowledge is binding. But what is knowledge in this sense is ignorance 
(Avidyà) in another; for it is just knowledge as a state of experience which 
is ignorance of pure spiritual experience as it is in itslef. Power which, 
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as mind and matter, cuts the full experience into sections gives sectional 
experience which necessarily shuts out full experience. e 
The very fact that Matter occupies space shows therefore that it is a 
system of stresses. The form of a material substance, again, is a function of 
its motion, i.e., varies as this latter varies. A thing which is spherical when 
at rest will become an oblate spheriod when it moves in a certain manner. 
H. A. Lorentz has shown that an electro-magnetically constituted body 
which has a permanent configuration when at rest, when set in motion with 
a certain velocity, will contract in the direction of the velocity to a certain 
fraction! of its original dimension; distances at right angles to the direction 
of the velocity remaining unaltered. Now, since according to modern 
ideas, all Matter is electro-magnetically constituted (i.e, made up of 
electrons or moving unit charges of electricity), the above result applies to all 
material things. We cannot therefore have a rigid body the spatial extension 
of which is permanent and independent of its velocity. A measuring rod, 
for example, will shorten in the direction of its length in a given ratio when 
it moves in a given manner. Spatial dimensions are thus the functions of, 
and relative to, the motions of things. Temporal dimensions or time- 
measurenemts also depend on and are relative to, the motions of bodies. 
This is the modern (though in fundamentals very ancient) theory of Rela- 
tivity at which Dr. Einstein and others are still working. Space and Time 
relations are thus determined by the mutual stresses of things. What a 
thing apparently is, is determined by how it moves or by how it stresses. 


According to Hindu notions, the stress, or constituent forces of a thing as 


heard by the Absolute Ear is its Natural name, Sabda or Bija Mantra which 
evolves and sustains its form.? 
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so that when the charge moves, it carries its lines of force with it. Ether 

through which these lines of force are carried is dragged forwards by them 

(as explained by Sir J. J.Thomson); hence the momentum of the charge 

(i.e., product of Mass and Velocity) is due to the inertia of the ether. It 

possesses a given momentum because it drags forwards ether by its moving 

lines of force. A moving charge has therefore something analogous to mass 

in virtue of its motion. The scientists Thomson, Heaviside, Searle and 

others have calculated how much mass is due to how much motion. 

Kaufmann has also given definite experimental evidence that the ratio of 
the charge to the mass for the corpuscles projected from radium decreases 

as velocity increases. That is, the fraction e[m (ratio of charge to mass) 

decreases as velocity increases. But since the charge (i.e., the numerator 

of the fraction) is constant, the mass (7.e., the denominator of the fraction) 

must increase in order that the fraction itself may decrease fari passu with 

the increase of velocity. Hence it follows that the Mass of the charge is a 

function of its velocity, i.e., varies as this latter varies. It is true that for a 

slow-moving corpuscle, the Mass of the electric charge remains unaffected 

by its velocity; but when its velocity becomes comparable to that of light 

(nearly two hundred thousand miles per second), the electric Mass increases 

very rapidly. Nor must we imagine that such high velocities are excep- 

tional in the case of the moving charges. The ejected corpuscles from 
radium move with velocities comparable to that of light; in the “atom” 

itself where the unit charges or electrons are “bound” instead of being 
“free,” they have orbital motions compared with whose velocities, those 
of the planets in their orbits round the sun would seem to be far too small. 
In the Rgveda the Devatà Vàyu or Marud-gana has for his chariot-animals 
packs of spotted deer which stands as the symbol of fleetness; and Vayu in 
the Veda is, in its physical aspect, a subtle universal fluid in movement! 
of which gross “air”? is a coarser derivative. In the Anahata-Cakra too 
in the Tantras, where the Vayu-tativa is located, the Yanira (or graphic 
representation) includes the symbol of a deer. However that be, the electric 
charges or electrons which, in various configurations, are now believed to 
constitute all Matter, are not slow of foot: their high velocities are not 
exceptional. And we have seen that their Masses are the functions of 
their velocities. 


1 From và—to move. 
2 Paficikrta—Marut. 
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And physicists now generally believe that the whole of the Mass of 
Matter is electro-magnetic Mass. That is to say, Matter does not possess 
a mechanical mass ultimately different in kind from its electro-magnetic 
Mass. The scientists Abraham, Thomson and others have calculated 
on the assumption that an electron is, nothing but a spherical charge of 
electricity, and their calculations tally with experimental results so far 
obtained. Matter now is thus not something which merely carries an 
electric charge or charges with it, but it ts electric charges (positive and 
negative) somehow configurated together. The greater bulk of the Mass 
of atom is, according to some views, concentrated at the nucleus which is 
represented by the positive charge, and the swarm of negative charges 
moving round the nucleus have also their small masses; and the total mass 
of the atom is only the aggregate of the masses of its constituents which are 
positive and negative charges. This is the Electron Theory.’ 

We have therefore a Syllogism. The Mass of a moving charge is a 
function of its velocity; the Mass of Matter is wholly the masses of the 
charges by which it is constituted; therefore, the mass of Matter is also a 
function of velocity (velocities of its constituent parts). Mass of a thing is 
thus dependent on its stress-system on what may by called in Sanskrit 
Sakti-küta or fakti-vyüha. 

+ E ERU a 2 isa function of its underlying stress (Sakti), 
Ser E 8,0 the motions of its ultimate units, it follows 
g or otherwise controlling those motions it is possible to 
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such concentration of Sakti or Power. I revert to this when further 
discussing the Ether and its stresses. 

We have seen that extension (together with Form) and Mass are 
Energy-functions (Sakti-Vyapara) according to the teachings of Modern 
Science as they are in Sakta-Vedanta. Other properties are also traceable 
to the same activity which is at the basis of Matter. Take for example, 
resistance and rigidity of form. A substance which is non-resisting and 
without any shape, (i.e., “a perfect fluid") may in virtue of rotational 
movement, come to offer resistance and present a definite shape. Rings 
of smoke illustrate this. A top at rest can hardly be balanced on the palm 
of the hand; if it be, its condition is most unstable; the slightest touch will 
upsetit. Butifan attempt is made to balance a top while spinning rapidly, 
on the palm of the hand, that can be easily done; the rotation of the top 
will counteract the effects of gravity—it will now stand on its point. If 
the spinning top is slightly pushed it will become disturbed and will oscillate 
about its position of equilibrium to which it will speedily return after a few 
oscillations. The rotating top resists (as is felt when attempt is made to 
stop or disturb it) any movement which seeks to disturb it. Thus it shows 
resistance and rigidity of form on account of its rotational motion. If we 
take a perfect (2,e., frictionless) fluid such as Ether and somehow! set up a 
vortex movement in it, it will possess, in that eddying portion, permanence, 
resistance and rigidity of form—all on account of the curling motion. "This 
was the basis of the theory of Helmholtz and Lord Kelvin, that atoms 
of matter may be vortex-rings in Ether. This we shall see later. We 
find now that the “primary” qualities of resistance, rigidity and so forth 
are also Energy-functions or effects of movement. 

Gravitation, or the mutual attraction of Masses of Matter has proved 
a stumbling-block to many otherwise successful theories. The effects of 
all other forces (such as heat, light, electricity, magnetism) are propagated 
through space in finite time; t.e., they have their finite rates of velocity. 
If, for example, a distant star be now extinguished or rekindled, we should 
be aware of that phenomenon through light or loss of light, many years 
hence. Light takes so much time to travel from there. But suppose the 
lump of Matter which we call that star be now annihilated or a new lump 
be now created; then, this fact will instantaneously affect the gravitational 
system throughout the whole universe of matter. "That is, its effect will 
be instantaneoulsy felt (or produced) here. This prima facie makes the case 


1 It requires what is called a super-natural agency to set up a vortex in a perfect fluid. 
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of gravitation a different one. 
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Eja We have seen, how all the “primary” qualities believed to reside 
in "scientific matter" are modes and functions of energy which is of the 
essence of Matter. That is, Matter possesses mass, extension, resistance, 
weight, etc., because it is something which is dynamic and energises. Now, 
what is that something? How and why does it become dynamic? And 
what is the nature of the Energy which operates in and through it? These 
are the three fundamental queries regarding Matter. | 
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How is that effected? These questions probing to the very root of the 
matter still remain unanswered. 

The common hypothesis, however is to regard the electric condition 
as a condition of stress in Ether. The something which is stressed and strained 
is Ether, all forms of energy (Electricity included) are forms of stress in 
Ether, and Matter with all its properties is the manifestation ofsuch stress- 
and-strain in Ether. In this conception, we have only substituted the 
word “stress” for the word "energy"; but we are still far from clearly 
understanding its nature. What is this stressing in Ether, why and how 
does it stress? This is not known. 

Energy is commonly stated to be the capacity for doing work; and 
Work is commonly expressed in terms of motion or change of configuration. 
In this way a ‘formula’ of Energy or work may be given; but it is a descrip- 
ton and not a definition; it never tells us what Energy or Capacity for 
doing work is. Clerk Maxwell, one of the greatest of British physicists, 
in his “Matter and Motion” said: “We are acquainted with Matter only 
as that which may have energy communicated to it from other Matter, 
and which may in its turn communicate energy to other Matter.” 

So, according to him, it becomes necessary to understand ‘Energy’ 
in order to understand ‘Matter’. But what is Energy? “Energy” on the 
other hand, he says, “we know only as that which in all natural phenomena 
is continually passing from one portion of matter to another." As a 
definition of Energy it involves the vicious circle. The inscrutable “that 
which” appears in both the statements. Taking again the famous Tréatise 
on Natural Philosophy by Sir William Thomson (Lord Kelvin) and 
Professor Tait, we read (S.207)— "we cannot, of course, give a definition 
of Matter which will satisfy the metaphysician, but the naturalist may be 
content to know matter as that which can be perceived by the senses, or as that 
which can be acted upon by, or can exert, force. The latter, and indeed the 
former also, of these definitions involves the idea of force, which in point of 
fact, is a direct object of sense; probably of all our senses, and certainly of 
the “muscular sense." The idea of force is the essence, and it is claimed by 
these authors, as indeed it has been claimed by all realistic philosophers, 
that force is a direct object of sense experience—that in muscular activity 
in particular we directly apprehend what force is. Empiricists from 
Hume and Mill down to the physical empiricists such as Ernst Mach, 
Poincaré, Karl Pearson and others, have objected to these definitions of 
Matter as being too metaphysical or even as being unpsychological. The 
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inscrutable “that which" which occurs in these definitions refers to the 
metaphysical *thing-in-itself" as distinguished from phenomena; and 
force or energy which these definitions suppose to be a direct object of sense 
is nothing of the kind at all: we are only aware of changes in our groups 
of sensations and infer objective causes of such changes (i.e., things and 
forces); According to this psychology, then, Matter is for us only a 
complexus of sense-experiences"; it will not even allow us to say with 
J. S. Mill that "Matter is a permanent possibility of sense impressions” 
(System of Logic, Bk. i, Chap. iii). For, the unwary may take even this 
to imply a supersensuous entity at the base of the sense-impressions! 
Whether right or wrong, this view which apparently would not 
a us to go beyond groups and series of sense-experiences and their 
i وت‎ to search after 'realities,' is, if consistently held, the reductio ad 
a um of all thought and all science. What we directly and immediately 
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Fact; and when it does so, it becomes Radical Realism, for then the Ideal 
and the Real become one. This is the position of Vedanta. 

The Empiricist would have us believe that his “cluster? and “series” 
(i.e., co-existence and sequence) of "sensation" are native to actual experi- 
ence while the Realist’s “thing” and “attribute,” “cause,” "force" and 
"effect? are only thought-constructions foreign to actual experience. 
But this is an untenable position. Either say with Kant that all these 
(co-existence, sequence, thing and attribute, cause and effect, etc.) are 
thought-forms or categories only and are therefore foreign to the “thing- 
in-itself? which we do not know; or say with the Realist that these are 
thought-forms as well as actual forms of the thinkable itself — that Thought 
thinks in these forms and ways because the thinkable has in reality these 
forms and ways. We cannot admit truths by halves. 

The Vedantic position is as follows: | 

Reality is Experience. Experience is × Universe. This Universe 
lives, moves and has its being in Consciousness! or 011 Cit therefore is 
Reality and the foundation of Reality. There is no inscrutable ‘‘thing-in- 
itself? beyond or behind Consciousness? Far from being unknowable, 
Reality is Cognition itself. Now, the Universe of Experience which is, 
and appears in Cit, may be regarded by us from three stand-points. (A) 
As it is, without any limitations; this is the Alogical Fact which cannot 
be circumscribed by any category. (8) As the quiescent and transcendent 
as well as immanent ground of what we have; this is Cit as such or Siva 
as the worshipper personifies it; or the same in its dynamic or stressing 
aspect—which is Sakti which is theologically the Devi or Mother. The 
two aspects put together, Siva and Sakti identified with each other, 
give us the Alogical Whole or Fact. (c) The Universe of Experience is 
treated with reference to particular centres in it and their pragmatic 
interests. Time, space, causal relation, the relation of thing and attribute 
and other categories do not apply to Pürpa or Absolute Whole; they arise 
and have their application when the Pärna has by Its own stress finitized 
Itself into centres distinguishable from one another. So that when a 

Centre reviews the universe of Experience from its own point of view 
(i.e., the Self) its review casts itself into the forms of certain categories: 
it thinks of a world existing objectively to itself in Space, consisting of 
Things and their Attributes, causing phenomena in itself, and changing 


1 That is pure Consciousness unaffected by the operations of unconscious mind. 
See Reality. 2 ib. 
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in Time. And this is a 720 treatment of experience by a Centre: 
it cannot but do it. A Centre treats its experience in this fundamental 
way and in no other, because experience has in reality the basis of all these 
relations. That is to say, Space, External Order, Time, Cause, Substance 
and the rest are no mere subjective dreams of the Centre: these relations 
are objective arrangements as well as subjective representations of those arrangements 
— which is Realism. The Vedàntist, therefore, differs from Kant in 
two essential respects: (1) He offers no unknowable *"Thing-in-itself 
beyond phenomena or Experience. His Reality is Experience. (2) Within 
this Experience certain fundamental operations go on: a particular Centre 
itself born of those fundamental operations in it, reviews those operations 
from its own standpoint; by its review it frames its own "scheme" of the 
universe; and this "scheme" is not essentially unlike the real scheme of the 
universe because the universe is nothing else than experience; a Gentre 
is nothing else than a “Point-of-view” in it, and a Gentre's review and 
thought of existence, evolved out of and governed by, the fundamental 
operations in experience itself, cannot be essentially unlike what experience, 
and therefore Reality, really is. The Laws of Thought are thus justified. 
These Laws cannot belie those fundamental disposistions and operations 
of Reality which make them possible. 

We need not therefore be shy to speak of a real Space, in which 
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tendency in science to regard Ether, Atom, Lines and Tubes of Force, 
etc., as convenient fictions" or *conceptual models" only which have no 
perceptual equivalents; perceived Matter is also believed to be unlike the 
real Thing-in-itself. Thus “Scientific Matter" is doubly removed from 
the world of realities. This, however, need not be the fact. Since no 
“dark” world of things-in-themselves exists, a given Centre's resume of the 
universe is a resume of the world of experience from its own standpoint 
(and therefore subject to its own Samskàras or tendencies which may 
veil to a degree the Reality which is Experience or Cinmaya);! but its 
resume of Experience, and therefore, of Reality must be true as regards the 
fundamentals or essentials. For example, its resume so far as it postulates 
a real Space, a real Time, real centres of force stressing upon one another, 
a real Ether as the medium through and by which the mutual stresses 
are exerted, and a real universal Energy which is Cit-sakti (i.e., of the 
nature of Will), is valid. Man's fundamental commonsense is not there- 
fore common non-sense. However much science has sophisticated, 
Man’s essential beliefs as regards the universe he lives in are true. 

And what are the essentials of our resume of Matter? In the first 
place, we postulate some sort of a continuum (Vibhu, Vyapaka) whether 
that be a vacuum (i.e., Space) or a plenum (i.e., Ether); the continuum appears 
in two forms — static and dynamic; the first is Space or Ether, the second 
is Time; for Time is the continuum regarded as a drift or flow. Both are 
forms of Substance-Energy which is Cit. In the second place, we postulate 
discontinuous, discrete "sections" (which may be reduced to points or 
Bindus) in the continuum; that is to say, the continuum must also be known 
and conceived by us as finitised, broken into discontinuities which are 
centres or points init. This finitisation is the work of Maya-fakti whereby 
the unlimited is experienced as limited. In third place, these centres of 
discontinuity imbedded in a continuum are stressing upon one another, so 
that they are bound to one another as members of a universal stress-system. 
These being the three fundamental postulates of our resume of Matter, 
we have a sufficient warrant for Ether, Energy and Centres of Energy 
(which appear as the «chemical atoms") which sum up Matter. 

Because we cannot be mistaken as regards the fundamental postulates 
involved in our resume of experience, it does not follow that our ideas 
about Matter, Life and Mind must all be the same and all be true. Each 
of us is a Centre and a particular standpoint; hence though we all agree 


So qe E 
1 That is essentially consciousness as Cit. 
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as regards certain inalienable essentials of existence, we must differ as 
regards the forms in which those essentials may express themselves. For 
example, we cannot but be right as regards the continuum itself; it 
exists. But what is it? Is it a vacuum as was supposed by generations 
of physicists or is it a plenum? Ifthe latter, what is its nature? How is Ether 
to be conceived? As an elastic Solid? As a perfect Fluid? As a perfect 
Jelly? Then again, we cannot but be right as regards the centres of disconti- 
nuity in the continuum. But what are they? Chemical Atoms? Ether- 
elements in vortex-motion? A centre of strain in Ether? A centre of force? 
Lastly, we cannot but be right as regards the mutual stressing of the centres 
But how is it exerted? Through wave-motion? By actual Lines and Tubes 
of Force as supposed, for example, by Faraday ? So, the actual forms 
d be xni or Mes veiled to a given conscious Centre; another may be 
etter e tened than he is; i j i 
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to certain velocities, are sometimes pitched off (as in Radio-activity) 
when they overstep a certain "critical" velocity; by which the atom 
itself may evolve into a different kind, and may even dissolve into the 
sea of Ether and its stock of universal and fundamental Energy. The 
basis of this arrangement in, say, an atom of Hydrogen, is the “Self” of 
that atom of Hydrogen — its Energy appearing as agent. And this is 
Cit-Sakti, its Abhimáni Cattanya or Adhisthatri-Devata, which, as appearing 
in H, may be more veiled than as appearing in a “living” corpuscle 
(C.H.N.O.), or as appearing in the cave of Intelligence (Buddhiguha) 
of a rational animal; but still it zs and works in the atom of Hydrogen. 
So in the unitary system of existence, there is perfect fraternity between 
man and the “meanest” particle of Matter. What is here in him is also 
really there in that, and vice versa. Like him that also has its action (Karma), 
its enjoyment (Bhoga) and its release from all bonds (Apavarga) through 
Abhyudaya or progression in the course of upward evolution into man and 
from man to God. 

Hence the three fundamental queries regarding Matter with which 
we opened the present section can be briefly answered according to Vedantic 
Doctrine in this way: (1) The something which affects our sense as Matter 
is Cit-substance-energy (Sakti). (2) It is essentially dynamic and its dynamism 
works eternally in certain lines, so that we cannot justly speak of its acqui- 
ring a dynamic character or dynamic tendencies at any time. It works, 
and this is what is meant by saying that it is Energy. Laws of Work (K arma) 
are the Laws of Energy. Energy works as an atom of Hydrogen rather than 
as an atom of Oxygen, because in the former case its Karma has been, is and will 
be different from that in the latter case. Its being H is therefore determined by 
its Karma. It is however not immutable, as was thought by the older 
generations of physicists. All Matter is slowly radio-active—which means 
that all Matter is slowly transmuting, evolving; a conclusion which must 
inevitably follow from Samkhyan and Vedantic principles. It transmutes 
by its stresses, t.e., by its Karma. (3) And this “Material” Energy is Cons- 
ciousness-Energy analogous to what we experience in attention and will.! 

The whole operation goes on in Cit which, regarded as a quiescent 
background or frame, is the Cidakasa or Ether of Consciousnes. Man has 
direct experience of this too in the Samadhi or ecstasy of completed 


Yoga. 


! Energy, though mutable, is indestructible. “She who sports on the breast of 
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6 

We have seen that Continuity and Discontinuity have both their base 
in our universe of experience; Thought therefore is not fanciful when it 
conceives a continuum in which discontinuous or discrete centres (7ivas) are 
in action and reaction. The need of a continuous plenum or Ether (Akasa) 
and that of the Atom (Anu) are therefore real needs; we cannot do without 
either. Those physicists who discard the Ether cannot discard the continuum 
of Space and Time. Those again who looked askance at the “‘atom”’ or 
“corpuscle” cannot do without "centres of force" or "points where given 
quanta of Energies operate.” 

The continuous and the discontinuous. must have no rigid limits set 
to them. The ideal limit or perfection of a continuum is not Scientific Ether 
(about which the scientific doctors differ), but is in the Vedanta the Ether 
of Consciousness (Cidakasa which the Chandogya calls 7yayan and Pardyanam 
(7.e., greater than the greatest—Mahato Mahiyan as also anoraniyan smaller 
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all these intervening orders of largeness and smallness, continuity and 
discontinuity are susceptible to strain and stress in a varying degree. The 
Bhütas or “Elements” arise out of this variable stress-and-strain attitude. " 
A Sàstric parable may be taken to represent the birth of this series. Aditi, 
the Vedic mother of the Devas, literally means that which cannot be divided 
or cut: She is as such the continuum in the limit or perfection. She is the 
Perfect Ether. In her womb, Vayu or Maruts are born. Vayu means, in 
the world-aspects, the (relative) continuum in movement. It is the Moving 
Ether. Now, Indra, jealous of the strength of this Devata about to be born, 
enters Aditi’s womb and cuts it up into segments. Let Indra represent here 
Cit-fakti by which the undivided continuum in movement is divided into 
a number of “components” of the movement. In this way, Vàyu becomes 
in fact the Maruts (plural) which are said to be 49 in number.! The single 
continuum in movement thus evolves, under the action of Cit-fakit, a series 
of moving continua which are the Marud-gana. Every Devata, it should be 
remembered in this connectiori, has a physical aspect. For all that is, is an 
Epiphany of the Divine. 

The problem before Physics as well as Metaphysics is this: Ássuming 
that the Absolute Continuum is X and the Limit of Discontinuity is Y, how 
and where shall we place, between these two Limits (Cidakasa and Bindu), 
Sky, Air, Water, Earth, Life, Mind (Antahkarana), and the rest? How shall 
we fit our actual order of experience into his frame-work? Science in the 
West is solving, though hardly as yet suspecting the Ideal Limits, this 
Problem; Philosophy in India has also attempted to solve it. One solution 
of Science is that Matter is nou-matter (i.e., Ether) in motion. What does 
it mean and how near to Truth does it bring us? This we shall next see. 

7 

No one of the Six Standards or Points of view of Indian philosophy 2 
looks at matter from the physico-chemical point of view. They consider 
it from the standpoint of its effect on the mind and senses. Matter in this 
view’ is that which, affecting the mind and senses, produces therein the 
sensations of hearing, touch, form and colour, taste and smell. The first 
Standard differs from the rest in its treatment of sound and hearing (v. post), 
but they agree also in this, that matter is both gross (Sthila) that is, sensible, 
and subtile (Siksma), that is, unperceivable by the senses but by mind alone. 
What then is that which produces these sensations? Here the standards 

“T See ante Life. — 

2 See ante Reality. 


THE WORLD AS POWER 


e first place, to understand the Indian classifi- 
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differ. It is necessary, in th 


cation of magnitude. 
There are four kinds of magnitude—small (Anu), large (Mahat)—terms 


relating to solid or three dimensional magnitude ; short (Hrasva), lodg 
(Dirgha)— terms which relate to linear magnitude. The first standard also 
considers (VII.1.11.14.17) these two pairs of categories as giving rise to 
two series (Dhara), ¢.g., A is smaller than B, B than C, etc., one series. 
A is shorter than B, B than C, etc. There are six possible combinations of 
these four magnitudes, viz., (1) Anu-Mahat, small-large; (2) Anu-Hrasva, 
small-short; (3) Anu-Dirgha, small-long; (4) Mahat-Hrasva, \arge-short; 
(5) Mahat-Dirgha, large-long; (6) Hrasva-Dirgha, short-long. The first and 
sixth combine contraries (VII.1.10) and are, therefore, cancelled. The 
third is also untenable, because a thing which is small in dimension cannot 
be long. Similarly, a thing which is large in dimension cannot be short and 
the fourth goes out leaving only the second and the fifth as logically tenable 
combinations. Each of these magnitudes has its degrees. Thus Anu which 
is small and atomic may represent several degrees of which the extreme 
limit or infinitely small than which there is nothing smaller is Paramanu.! 
According to the first standard (JVyaya-vaifesika), gross, transient, 
sensible matter, is that matter which is large (Mahat) and consists of many 
parts and has form in itself. Compound matter is constituted of certain 
aggregates called Ternaries (Tryanuka Trasarenu) which are the smallest 
tridimensional, and therefore theoretically perceivable, aggregates consis- 
ting of, three couplets or Binaries of two points each; such points being called 
Paramapus. The single Ternary though theoretically perceivable is in 
practice not so. The Binaries and Points are unperceivable. Perceivable 
se eae ang infra-sensible matter, or matter unpercei- 
E ا‎ clic مس‎ dede dimensions or as a Point without 
perceivable,2 that is Tide tdi mensional matter is theoretically 
; provided the requisite sense-capacity is there. In any 
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be composed of three Binaries (Duyanuka) and broken up into six “atoms” 
(Paramanus). But this cannot be so, as even a microscopic particle must 
according to Western science contain multi-millions of corpuscles. A particle 
or Trasarenu is an “element” of solid dimension in sensible matter. It has a 
magnitude of three dimensions namely length, breadth and thickness. It is 
thus the solid element of matter. The Particle or Trasarenu is composed of 
three Binaries or Dwyanuka which have neither breadth nor thickness and 
which are “elements” of linear dimension.! The Binary again is composed 
of Points. Two Points, not touching, make a short line of which the breadth 
and thickness or solid dimension are nothing. Next, two such elements of 
linear dimension (Doyanuka) are combined. From a common origin or point 
of reference two short lines are drawn in two different directions thus pro- 
ducing a very small surface or “element” of surface dimension? If again 
three such short lines are drawn from a common origin at say right angles 
to each other there is produced an element of solid dimension or volume.? 
Three binaries make in this way a perceivable Particle or Trasarenu or 
Ternary, the magnitude of which is much greater than that of a Binary, 
for the former has breadth and thickness which the latter has not. Hence 
compared to a Binary it is large (Mahat). Again many lines must be bundled 
together like slender wires, twisted into a rope, to produce even a very 
small volume; each of the constituent lines is short but the aggregate of these 
short lengths is comparatively long (Dirgha). Hence the magnitude of the 
Ternary or Trasarenu is large and long (Mahat-Dirgha) just as the Binary 
is small (Anu, because lacking solid dimension) and short (Anu-hrasva). 

We have next to consider the ultimate Points or Atoms which go to make 
up the Binaries, the Ternaries and the combinations of these which, as 
molar masses, form sensible matter (Bhüia). I call it an atom, not because 
it is like the atom of Western Science, but because it is the true atom that 
is an indivisible partless point of substance without any of the three dimen- 
sions and relative to its effect a Point of Force, whereas the atom of Science 
and even its electron has some magnitude, however minute. Without this 


1 Dl in mathematical notation. 

2 Ds in mathematical notation. 

3 Dv in mathematical notation. It appears to me that this scheme of the Nyaya- 
Vai£esika is referred to by what in the Tantras are called the crooked or bent line (Vakra- 
rekhà); the straight line (Burca) and the prismatic form (Srngataka) of which the 
Devatàs are Vàmà, Jyestha, and Raudri. See Yoginihrdaya-Tantra, p. 167. From 
the curved line said to be in the form of an elephant-goad (Ankusa) representing surface 
dimension, a line is drawn upwards into another plane and the tridimensional figure 
is formed. 
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explanation the translation of the Point or Paramanu as atom is misleading. 
The “measure”! of the Paramanu or true atom 1s called Parimandala which 
means literally a sphere." Itis therefore an infinitely small sphere or Point 
(Bindu). Each series (Dhara) of the four categories of magnitude has a 
superior? and inferior? limit. If A in the series is the inferior limit, and if it 
be absolutely small, then it is the Atom or Paramdnu just as Z may be the 
superior limit and absolutely great,‘ such as the Self (Atma) and Ether 
(Akasa). Between these two limits there are several orders relatively great 
or small. Ifthe Paramánu or point had any finite magnitude, however small, 
like the scientific atom or electron then it would not be the inferior limit— 
the partless unit. Hence the infinitely small unit is nothing greater than a 
Point (Bindu). The same reasoning will apply to the other pair “Short- 
long”. The infinitely short thing is again a Point. Ifit had any finite length 
:t would be divisible. So the inferior limit of the second series 1s also the 
Paramanu. It is a Parimandala because it is a sphere of which the radius is 
infinitely small, that is a Point. Things of perception are seen to be divisible 
into smaller and smaller particles. All these are spheres of finite, however 
small, radii. So are even the electrons of science. Pushing however to the 
limit we get a sphere of which the radius is infinitely small and this is Part- 
ue In all LP MR نے‎ of things in Science, we 
sd وف‎ ; 2 b: volume elements". A mere Point or 
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the senses. They can only be conceived by the Mind. The Points are also 
non-spatial that is to say they cannot occupy space or localised position.! 

Before describing their nature it is necessary to enquire how from the 
points as things of no magnitude, things of magnitude are produced.? The 
sensible is either visible or invisible, such as the aerial atmosphere which 
is limited and consists of discrete parts, otherwise there could be no movc- 
ments in it, for in an all filling continuum no parts ofit can move from their 
places, nor can other parts come in from some other quarter. All sensible 
things are of limited extent and as such discrete, consisting of parts. A thing 
of limited magnitude may bc produced by things already having magnitude, 
or by a number of things without magnitude, standing not contiguously 
but at distances from one another and then entering into a combination or 
unification so às to form a single unit which, as a whole, may behave as 
one individual, and in which the originating parts are no longer entirely 
independent of the whole, in which case the originating parts or factors 
need not have any magnitude whatever. The unified wholes are secondary 
or produced units or individuals. The constituents are not contiguous but 
have spaces between them for the discrete sensible is never an absolute 
solid.^ A Point which is contiguous to, and thus coinciding with another 
Point remains a Point, but standing apart produces a Line. A number of 
pure lines that is having only length, which are not less than three, can 
produce a thing of solid tri-dimensional magnitude that is length, breadth, 
and thickness. Contiguous lines produce only a line just as the contiguous 
Point is nothing but a Point. But if the lines stand apart and in two planes, 
their combination produces a figure which is a thing of tridimensional 
magnitude (Trasarenu) which by the addition of Mass becomes perceivable 
to all. 

Why it may be asked should the ultimate constituents of matter be 
without magnitude? Because in the first place thought cannot rest there 
and will subdivide again and again as long as any magnitude is assumed: 
And next it is seen that things with magnitude may be produced from things 
without magnitude. Thirdly if the ultimate constituents of sensible things 
were composed of solid, hard, and extended particles with magnitude, 
however small, then the Ether could not be all-pervading. The Points 
without magnitude which are the ultimate constituents of matter being 


! Pradesatita. 

2 See “Hindu Realism” by J. C. Chatterjee, 25 et seq. 

3 That is a new thing, an individual (Avayavin) other than a mere aggregate. 
4 Things can be operated upon by heat and can be compressed. 
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partless cannot, like discrete things composed of parts, be produced or 
destroyed and are eternal: Gross sensible matter is non-eternal. What 
then is Paramánu the ultimate constituent of sensible matter but itself beyond 
the senses? In the first place it is not an infinitely small element of what we 
actually experience which are all compounds, but it is an infinitely small 
partless Point of Substance (really existing and entering variously into 
compounds) which is the ground and cause of four classes of sensation, viz., 
touch, form and colour, taste and smell? It is a real and independently 
existing Force and.self-subsisting stimulus, producing both the sensible and 
sensation. As sensation is fourfold, they are, as the cause of it, of four 
classes technically and symbolically called “Air,” "Fire," “Water,” 
“Barth”.4 This does not mean that they are what we call such, which is 
gross compounded matter because they are respectively and in particular 
manifest in pure air which may be felt through its motions and temperature, 
which may be seen in all fiery substances, tasted in watery form (for the 
flavour ofa thing is only had when it is dissolved into liquid form) and which 
may be smelt as solid matter. The aerial Paramdnu is the ultimate consti- 
tuent of the form of Matter from which all other sensible special qualities 
can be eliminated except Touch; the fiery, watery, and earthy Paramanus 
are the ultimate constituents of those forms of matter from which all other 
کے‎ qualities can be eliminated but not colour and form, taste and اعت‎ 
و رت‎ E AM is s material point which produces gross 
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ultimate supersensible unit or minimum! and the latter is sensible matter 
formed by the aggregation? of the ultimate units according to a definite 
order of combination, viz., binaries or couplets (Duyanuka) and Ternaries 
(Trasarenu). At this last stage matter becomes theoretically fit for percep- 
tion, or as it is called Bhüta, though in practice it only becomes perceivable 
when it becomes large and consists of many parts.‘ Thus as we have seen 
the subtle Prthivi-Paramanu itself possesses and produces the four kinds of 
qualities in gross Prihivi or Prthivi-Bhütas (P.B.) It has therefore colour 
and form (Ripa) and the rest, but its form is not such as can be apprehended 
by the senses. When the object becomes large and has many parts, and 
has form in itself, it becomes an object of visual perception. For the mere 
existence of form in a thing is not enough for its being perceived by the eye. 
To be perceivable it must possess such form as brings it within the range 
of our normal sense-capacity. ^ The Paramanus or Material Minima have 
infrasensible mobility, form, taste, and smell, which originate these qualities 
in sensible matter as the gross object of perception. 

The first Standard in its description of the Paramanus omits one quality 
namely Sound (Sabda) which is also perceived by a single and special sense 
namely hearing. For it does not regard sound as a property of discrete 
sensible things. It may be eliminated from all of them for they all may be 
conceived as absolutely silent. Sound may be said to be common to all 
things, in that it may be produced by means of any of them but at the 
same time there is no sensible thing which cannot exist without it. But 
though sound is not a property of the discrete sensible it must, as a quality 
which is not subjective, inhere in a Reality and that Reality is the 
Continuum or Ether (Akasa). The sense of hearing is essentially of the 
nature as Ether itself, and so with the other senses which are essentially 
the same as the stimuli themselves. The sensations produced by these 
stimuli existing in the Continuum (Akasa) are taken up and co-ordinated 
by the Mind which is here called Manas and passed on by it to the Self 
(Atma) in which Consciousness inheres. 

: 8 

In the second Standard (Sàmkhya-yoga), Matter is not, as in the 

preceding Standard, something which, either in gross or subtle form, 1s 





! Carama Avayavi or Paramanu. ? Samyoga. 

4 Mahat and has many Avayavas. Vaise., IV. 6. 

5 Bhüta is the nearest expression for the sensible matter of science. 

6 Udbhita. 

7 That is Rüpa-visesa or Udbhüta-Rüpa. Thus the pollen dust of scented flowers 
floating in the wind excite the sense of smell but not that of sight. 


3 Praytaksa yogya. 
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eternally separate and distinct from Mind. In the second Standard Mind 
and Matter are phenomenally distinct, but are in their ground and during 
the dissolution of the universe, one. That is, they are each transformations ! 
and modes of the one Natural Principle? from which both evolve when 
such Principle is associated with the Selves3 who are Consciousness. Accor- 
ding to this doctrine of evolution* the cause evolves into the effect and yet, 
as cause, remains what it is. As effect it is modified that is the effect is the 
cause modified. All which exists is a transformation of one substance, their 
cause. Causation is transformation; cause and effect being different positions 
of the same thing in the time sequence, the antecedent position being 
the cause and the consequent position the effect. The Natural principle 
as the source of Mind and Matter has three factors or Gunas—Sativa, Rajas 
and Tamas. The meaning of these is simple but has been obscured. The 
Natural Principle, which is a principle of unconsciousness, works in. associa- 
tion with Consciousness which is itself quiescent. What is its effect? it may 
< py a ate ا‎ Ea may obscure سو پت‎ in varying 
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higher vegetable, lower animal and higher animal forms until we arrive 
at Man, Sattva Guna (revealing Consciousness) more and more increases and 
Tamas Guna lessens.. In Man the increase is observed to range from the 
rudest of primitive men to the Yogin whose consciousness is united with the 
Supreme Consciousness. 

The order of evolution of what are called the Tattvas shows the deve- 
lopment of the various mental and material principles. The evolution is 
not a temporal but a logical one. All the evolved principles are immanent 
but latent in the ultimate Natural Principle. By evolution they become 
manifest. In this Standard start is made with the association of the two 
Principles of Consciousness (the many Purusas) and Unconsciousness (the 
one Prakrii), the first of which is inactive and eternally changeless, and the 
second is eternally active. Change actually takes place in the Natural 
Principle though owing to the association of Consciousness with the latter, 
change seems to be observed there also. What is evolved? The experience 
of past worlds. Everything which will appear is already there potentially 
in the Natural Principle. On the dissolution of the previous universe all is 
merged in the Natural Principle and becomes a mere Samskara or tendency, 
which, in its most fundamental form, is a disposition towards manifestation 
as the world of finite experience. In this general disposition lie implicit 
all the particular tendencies and experiences which manifest as the world of 
man, animal, vegetable and inorganic matter. How and in what manner 
does the evolution of tendency into manifested form take place? In the first 
place by the autodynamic evolution of the Principles (Tattva) which consti- 
tute all manifested being. The first production of the association of 
Consciousness and Unconsciousness and therefore the first transformation 
of the Natural Principle is the Principle (Tattva) called Mahat! or Buddhi. 
To understand this state most easily we should go to our own individual 
experience which is a microcosmic form of what appears in the world at 
large. When a man (say X) drops into dreamless slumber he is in the state 
of dissolution (Laya).2 Let us suppose that he very gradually awakes from 
his slumber and slowly regains his waking consciousness. The first 
experience is a vague one of mere being, with a sense of limitation no doubt, 
but as yet without defined cenire. Thus the sleeper has first the experience 
of being without the experience that it is he X who is that being. He is not 





1 Mahat= great or massive: a good description for the experience is a massive one. 


Another derivation however of the word is from Maghas or Light. — 
2 This dreamless state (Susupti) is not as some suppose the same as Liberation (Moksa). 
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yet to himself an “I” (Aham). There is a vague sense of awareness withoüt 


reference to a conscious self. Then it comes to him "It is I (X) who went 
to sleep and am now awaking. The sense of limitation is deepened. Then 
he X observes with greater and greater details the things around him and 
takes up to-day the thread of experience from yesterday, interrupted by 
sleep. And so with the universe. It falls into dreamless sleep in the Natural 
Principle and passing through the dreaming state awakens again to the 
world. It is again to be remembered that in the first state or Buddhi there 
is in addition to Buddhi as it is in itself all other principles and experiences 
in a latent state. À person in the first state of awakening from dreamless 
slumber has only a vague sense of being. But therein lies implicit the 
experience of all particulars which that person has had or will have.! So 
in the second state in which the sense of I (Aham) emerges—a principle 
called the “I—maker” (Ahamkarà) there is patent both Buddhi and Ahamkara 
and there is latent all other principles and experiences and so on with the 
rest of the Principles (Tattva) to which I now turn and which have both a 
cosmic and individual, or macrocosmic and microcosmic aspect. 

The first sprouting of the seed of Tendency in Substance as the Natural 
Principle (Prakyti) is that transformation of it which js called Mahat or 
Buddhi. Here the cosmic tendency Samskara as Avidyà or the ignorance of 
the whole which renders knowledge of the section possible is actualised.? 
This form of Cosmic Energy is the first manifested form of volition towards 
definiteness of being and direction of evolution. There is at this stage no 
finite centre but a mere undefined experience of being (the first mere 
FO duh zs awakening sleeper) containing within it the potency of 
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or centre of operation in the Cosmic Stuff must be distinguished from the 
individual Ego, who only appears with the completed evolution of all the 
psychic and physical principles. From the individualising Principle in 
which the self as Buddhi and Ahamkara or psychic functioning have as their 
object an experience of limited general being in which all particulars are 
implicitly contained, we pass to the stage in which those particulars become 
explicit. There is evolved first and together that aspect of mind (Manas) 
which is the chief and controller of the senses (Jndrya), the ten senses of 
perception and action (JAanendrya and Karmendrya) and the five Tanmatras 
which are generals of the sense particulars or universals. These 7anmatras 
take the place in this system of the Paramanus of the first. They will be found 
compared in detail earlier in the section “Mind”. They are the subtle forms 
of matter and from these by compounding and accretion of mass, gross 
matter (Bhiia) is produced namely that fivefold form! of the one Substance 
when sensible, and which affects the senses in five different ways as Sound, 
Touch, Colour and Form, Taste, and Smell? through the corresponding 
senses of hearing, touch, vision, taste and smell. From the subjective stand- 
point each form of Matter is the corresponding psychosis objectified. From 
an objective standpoint the five forms of Matter are five forms of motion. 
"Earth" and the rest are at the lowest or gross end of the scale. Earth 
(Prihivi), the characteristic of which is obstruction, is that form of motion 
which produces cohesion, whilst at the highest end Ether (Akasa) 
the characteristic of which is non-obstruction, being the medium in which 
all other things and motions are, is non-obstructive all-directed motion, 
radiating in all directions. Between these is first locomotive motion (Vayu) 


upward motion giving rise to expansion (Tejas) and downward motion 
giving rise to contraction (4p).4 


Principle or Prakrti there is the Power (Sakti)s of God or Siva represented 
' As Akáfa ("Ether"), Vayu (“Air”), Tejas ("Fire"), Ap (“Water”), and Prthivi 
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under feminine form as His Consort. The "tender"! Prakrti, as the 
Samkhyas called Her, was separate from and independent of the Selves, 
but Power (Sakti) and the Possessor of Power (Saktimàn) or Siva are one. 
Even the phrase Possessor of Power is an accommodation for in their ultimate 
sense,? Sakti=Siva. Each therefore of the Principles (Zativas) and forms 
or Vikrti of Prakrti in the Samkhya are forms of power (Sakti) of the supreme 
power (Makhà-fakti). Therefore the universe which these principles compose 
is self-evolving Sakti or Power. God in one aspect, that is as Consciousness- 
power (Sakti) evolves as the Universe, and yet in another as Consciousness 
(Siva) remains unchanged.: What is further peculiar to this system is that 
it adds twelve further Principles or Tattavas to the twenty-four. It 
explains how both Prakrti and Purusa, as understood in this system, were 
themselves evolved. But as these earlier Tattvas deal with the evolution of 
consciousness before and as a preliminary to the manifestation of the world 
of duality it is dealt with in the section Maha-Mayaà as Consciounsess (Cit). 
The nature of Matter as above described is not affected. Matter is a form 
of the Supreme Power and as such is composed of the five forms of motion 

above described. 
| As already explained Sakta doctrine or the Doctrine of Power (Sakti) 
is a form of Vedantic monism which possessing elements of its own uses also 
others drawn from the Samkhya. As regards these elements Nyaya-Vaisesika 
teaches Yaugika-srsti;s Samkhya-yoga teaches 17 augika-srstis and Parinama- 
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We have seen that in the search after the ideal limit of discontinuous 
(i.e., granular) matter, we must pass through a series (e.g., "body", 
“particle,” “molecule,” “atom,” “subatom” (or Electron) and "prime 
atom"), and also that we have to pass through another series in our search 
after the ideal limit of continuous matter (i.e., homogeneous, nongranular, 
seamless) through Ethers of increasing subtlety until we come to the 
Cidakaáa or Ether of Consciousness itself. The physical unit in Science (as 
distinguished from the chemical unit which is the “atom’’) is now the Elect- 
ron (as unit charge of Electricity); but Electron has a definite mass and 
dimensions as compared, for example, with those of an atom of Hydrogen; 
and since it is so (Savayava and parimita), it cannot be the ultimate unit. 
G. Johnstone Stoney, who invented the name ‘Electron’ says! “Here, 
then, the electron is introduced to us as a new entity. Is not it, too, a complex 
system within which internal events are ever taking place; And when this 
question can be answered shall we not be in the presence of the inter-active 
parts of an electron? And do not the same questions arise with respect to 
these? For there is no appearance of there being any limit to the minuteness 
of the scale upon which Nature works. Nothing in Nature seems to be too 
small to have parts incessantly active among themselves.” So the Electron 
need not be partless. 

Coming then to the other series, we note this that since scientific Ether 
is a medium which is capable of being stressed and strained (2.e., changed 
in form or configuration), we must be able to conceive “grains” or elements 
in this so-called continuum itself; for, change of configuration presupposes 
the existence of parts which fave a configuration or relative positions 
with respect to one another. Thus it is impossible to conceive a vortex- 
strain in a sea of Ether otherwise placid, unless this sea is composed of grains 
or elements which can change their places. There can thus be no halt at 
scientific Ether, just as there can be no halt at the scientific Electron. In 
fact, physicists have sometimes imagined a granular structure for Ether; 
as Professor Osborne Reynolds who in his “The Sub-Mechanics of the 
Universe" conceives Ether as a sea of indefinite extent composed of uniform 
spherical grains (smaller than the electrons) which are in relative motion 
with one another. Strain-forms pass through them as waves pass over water. 
A Commentator on this theory says:2 “Matter is a persistent strain-form 


1 See Preface to “The Electron Theory", by E. E. Fournier d'Albe (1909), p. XX. 
? W. C. D. Whetham, “The Recent Development of Physical Science" (1904), p. 294. 
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flitting through a universal sea of ether: we have explained matter in terms 
of ether. Ether in its turn is described as a fairly close-packed conglo- 
merate of minute grains in continual oscillation: we have explained the 
properties of the aether. So be it. But what of the grains of which the aether 
is composed? Are they “‘strong in solid singleness" like the one-time atoms 
of Lucretius? Or have they parts within which opens a new field 
of complexity? Of what substance are they made? Has a new aether more 
subtle than the first to be invoked to explain their properties, and a third 
ether to explain the second? The mind refuses to rest content at any step in 


the process. An ultimate explanation of the simplest fact remains, apparent- - 


ly for ever, unattainable.” 

An ultimate explanation in terms of science of That Power Whose 
ways are inscrutable (anirvdcya) is not to be Thought of. But, on the other 
hand, in seeking after the ultimate ground of things, it is best not to be 
groping in the dark or chasing after elusive theories. The Ether of Science, 
for example, has now become something of which it is not possible to form 
a physical conception.! What is it like? Is it stagnant or moving? What 
are its properties? These questions cannot now be answered; the only 
conception of Ether as a medium is this that it satisfies a number of differen- 
tial equations associated with the names of Clerk-Maxwell, Lorentz, Larmor 
and others. Some physicists are therefore seriously asking if such an Ether 
is not a mathematical fiction only. Even the positive evidence of the 
Hertzian electric waves and wireless telegraphy does not convince some 
minds as to the real existence of Ether. At any rate, if a real Ether should 

exist, 1t 1s a hopeless task to give a rendering of it in mechanical and physical 
terms. The same difficulty meets us in the other direction. The Chemical 
atom has now been weighed and measured; the Kinetic Theory of Gases 
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and discover the sub-atoms which also in their turn have been weighed 
and measured. We are therefore impelled to push farther. The common 
tendency in science to-day! is to regard the Prime Atom as a sort of strain 
(probably, rotational, gyrostatic) in Ether. This, however, is something 
which has been dematerialised. According to this view, then, an electron 
or unit charge of electricity is a centre of intrinsic strain, probably of a 
gyrostatic type, in an aether, which is also the medium in which are propa- 
gated the waves of light and wireless telegraphy. Moreover, the electron 
is identical with the sub-atom which is common to all the different chemical 
elements, and forms the universal basis of matter. Matter, at any rate in 
its relation to other matter at a distance, 1s in this view an electrical mani- 
festation ; and electricity is a state of intrinsic strain in a universal medium. 
That medium is prior to matter, and therefore not necessarily expressible 
in terms of matter; it is sub-natural if not super-natural. Matter itself there- 
fore becomes Non-matter in motion. But notwithstanding all the equations 
in Hydro-dynamics, it is not known why and how a Non-matter can move 
gyrostatically or otherwise. The physicist’s enquiry or quest in both direc- 
tions (7.e., continuum and atom) therefore brings him sooner or later to a 
confession of ignorance; his attempt to explain matter in terms of Ether 
is only explaining the unknown by the still more unknown. 

We therefore require a surer ground than theory and mathematical 
analysis to go upon in our quest. We find that surer ground in experience. 
We must start from and upon that and rest in that also. Theory and mathe- 
matical analysis have their use, but only if they proceed upon the firm 
ground of Experience. If it should posit any Ether, that Ether must 
have its warrant in Experience; if there be any strain-centres in it, our 
Experience must be able to vouch for them. If there be any stressor energies, 
these also must be such as our Experience can guarantee. In one word, 
Experience must be in a position to stand surety for all the essentials of any 
theory, pending its actual verification by Experience in all the details. 

Now, we firstly ask this: Is a continuum given in our Experience? If 
so, whatisit? Our Experience, as we have pointed out before, is a universe 
apart from the action of pragmatic interests which narrows it down to parti- 
cular sections or segments such as (the noticing of the star Sirius in the sky 
on a clear night). Now, this world of Experience or measurable is felt by 





1 Recent Development of Physical Science, p. 282. See also Sir Oliver Lodge’s 


a Modern Views on Electricity” where Electricity is regarded by him as a condition of 
er. 
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us as a manifestation in Cit. This Cit is the boundless plenum or continuum 
(the Brahman which means the Immeasurable, the Immense) in which 
and, of which, the whole manifestation is. This therefore is the basis of all 
continua that we may require and search for. It is the basis and prototype 
of the Ether (or Ethers) of Science, of Space and of Time. Cz is no theory; 
its being a continuum is not theory. It is the Fact. | 
We secondly ask this: Is any strain-centre given in our Experience? 
If so, what is it? How does it form? Is it permanent or passing? Does it 
change so long as it remains? The key to all this is in actual experience. 
I am directly aware of myself as a stress-and-strain centre or Jiva (strain 
presupposing stress), inasmuch as I know myself as a “point-of-view” 
distinguishing myself from the rest of my universe and yet as being its point 
of reference; and also, practically or dynamically, as a centre of powcr at 
which and through which forces converge and diverge (resulting in incess- 
ant actions and reactions) throughout the universe. Thus my being the 
unifying Principle of apperception, and a Centre of Power is a fact. It is 
also a fact that this Principle and Centre presupposes and accepts a universe 
in which operate similar other Principles and Centres. For, there can be 
and there is no stressing for a solitary Centre in a perfectly homogeneous 
continuum. Plurality of correlated centres is therefore a necessity. Nay; 
I directly experience it. Whenever I function, I feel that my functioning 
has relation to, is addressed to, and conditioned by the functions of other 
Centres. In other words, my being a member of a joint stress-system to 
which others also contribute is a direct experience. Whether or not those 
other Centres all live, feel and think as I do, is another matter; but a// are 
سی‎ T ades dec ade of Experience means my finding myself 
ا‎ in ntres; and each stress-centre or point of Power 
Anus. ily a stram centre, i.e., a point that has, through that 
Principle in Being which is Asmita or Ahamkàra, individuali isti 
> vidualised and distin- 
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us which our Experience directly gives. Cit as the Primary Continuum, 
and Bindu-Sakii as the Primary Individual, are not therefore unknown; 
with respect to them, we cannot pretend to say “we are ignorant". 

Further, to make joint partnership and co-ordinate interaction possible, 
all the centres in my universe must be like me in all the essentials. In this 
sense, there is a fundamental truth in Leibtnitz's theory of monads. Any 
two monads, A and B, are alike if we into take account both what is latent 
(potential) and what has become patent (kinetic) in each. Dynamically, 
it could not be otherwise. 

Take a particle of dust here on earth and an incandescent gaseous parti- 
cle in a distant star. They seem to be unconnected. But really each expresses 
in its way the entire stress-system which the universe is. So it is said that man 
and all other centres is a microcosm (K sudra-Brahmanda). A passage from the 
Visva-sara-Tantra says Yad ihàsti tad anyatra— what is here is elsewhere" 
—Yannehasti na tat Kvacit —" what is not here is nowhere” To understand this 
passage we must include both the latent and patent power as potency, and 
powerasmanifested. The given position, composition, properties and relations 
of the one cannot be completely understood without taking into account the 
entire stress-system of the universe. In this way, the whole universe is given 
in a particle. A given particle, however, in virtue of its peculiar position 
in the universal stress-system has or appears to have a given set or round 
of operations which constitute its own Karma and determine its separate 
individuality. These are its patent or kinetic Karma. But in virtue of its 
peculiar position in the universe-system, it has also the potentiality of other 
operations which are its latent or potential Karma. A load which is lifted 
from the ground and placed at the top of a building, has a potential energy 
by virtue of its position;! so when the load again falls to the ground it does 
work on account of that potential energy. A string put to the bow has thus 
potential energy by virtue of its position. So on and so forth. Hence, any 
particle or any centre in the universe has, besides its kinetic or patent 
Karma, a store of potential energy by virtue of its place in the cosmic 
system. As in the examples of the load and the bow-string, the stock of 
potential energy is determined by previous kinetic actions, e. g., lifting of the 
first and stretching of the second. The potential energy again determines 
future Karma. The potential energy which is not patent until it expresses 
itself in kinetic action, is called Adrsta (lit. what is not seen). Every Centre 
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has thus its Karma and Adrsta, which both completely considered, give us 
the entire cosmic Energy. Hence, any Centre, A=any other Centre, B; 
because, A’s whole kinetic energy +A’s whole potential energy — B's whole 
kinetic energy--B's whole potential. energy - whole cosmic energy 5 
Brahman (the Immense, the Whole or Pina). 

It follows from the above analysis that the difference between me (as a 
Centre or 7iva) and a particle of dust is not in the sum of the Energy which 
I represent and it represents, but it is in the peculiar distribution of that sum- 
total between kinetic energy and potential energy; that is, I divide the sum- 
total into a certain proportion of kinetic energy and potential energy which 
is noi that of the particle of dust; my Karma and Adrsta are thus distributively 
different from those of the particle. And this special proportioning of 

Karma and Adrsia on my part and on its, depends on, or is incidental to, 
our respective positions in the cosmic system. Position again is determined 
by Karma and Adrstà (i.e., their proportion) ; Adrsta is determined by Karma, 
and Karma parily by Adrsta. And this cyclic causation is beginningless. The 
Vedantists says that Karma is partly determined by Adrsta, because, contrary 
to the rigid determinism of Science, the Vedàntic position is this that Karma, 
cven in a so-called material centre, cannot have its essential freedom or 
spontaneity completely veiled and suppressed. Cit-Sakti is free, and through 


every centre of its operation, its essential freedom must also vent itself, as 
also the other fundamental aspects of it, viz., 
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as evidenced by radio-activity, is so great that if we could make it available 

to us and control it, then we should be able to do all the work of the world 
by its means alone, without requiring to burn coal to produce steam, electri- 
city, etc., or to make chemical explosives. Control over the intra-atomig 
energy is a tremendous Siddhi or Power. We may illustrate by a Ms 
parable which says that Indra (z.e., for illustration let us suppose Cit-Sa it) 
let loose the cows which had been shut up in a cave by the Asura (Pani, 
i.e., Mayà-Sakti). The cows are the forces which are stored up and conceal- 
ed in everything (by the Veiling Principle in Nature) which is therefore 
like a cave. Now, what about this vast amount of intra-atomic energy? 
Does not an atom possess spontaneous action on account of its own store 
of power? Can it not choose to move and work in a manner which 1s not 
determined by the external influences alone? That it can is proved by the 
evidence of radio-activity which, as Sir E. Rutherford and others define 
it, is a spontaneous activity on the part of the atom which apparently does 
not depend on, and cannot be influenced by, the ordinary chemical and 
physical means (chemical action, great heat and cold and so forth). 
Precisely by such spontaneous activity, the atoms give out their radiations 
and emanations which are of enormous dynamic value, and they evolve 
and transmute. It appears therefore that the atom has its own work (Karma) 
and tendency or Samskara. It is describing its curve of life according to the 
equation of its Karma (including Adrsta) as I am doing. It may be that on a 
future day, it will be possible to give a mechanical account of the atomic 
system in terms of the motions and positions of the sub-atoms in it, just as 
we now give a mechanical account of the solar system. But even 
then the question will only be shifted. In the first place, that mechanical 
account (2.e., account in terms of Newton’s Laws of Motion and their 
corollaries) will be possible only by “Limitation of the actual data'*or by 
abstract analysis. The concrete, the actual always baffles attempts at a 
mechanical explanation; it is only the abstract, the conceptual obtained 
by “limitation of the data" which has so long been amenable to mechanical 
or deterministic treatment (which begins by assuming that things are inert 
in themselves and have therefore no spontaneity). It should be remembered 
that the machine made “things” of Physics are not exactly the things as 
they exist and as they act. In the second place, supposing that Physics is 
able to prepare a mechanics of the intra-atomic system in terms of the 
motions and positions of the sub-atoms, the question of “inertia or sponta- 
neity ?" will still arise with regard to the sub-atoms themselves t.e., with 
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regard to the total activity of the components of the sub-atoms (for, the 
sub-atoms cannot be the ultimate units). There cannot be rest until we 
come to the Bindu-Sakti which, as a centre of operation of the Cit-Sakti, 
must be essentially a centre of spontaneous or free energising. Man’s 
own experience of himself gives him, it is said, the warrant for so thinking. 
The appearance of intra-atomic energy has, it is true, disturbed the 
quiet faith of the physicist in conservation of Energy, for it has upset all his 
calculations so far made, as it has come as a new factor never before sus- 
pected. But the doctrine in so far as it maintained that the sum-total of 
energy in the universe always remained constant! was unpsychological and 
therefore untrue; no absolute bounds can be set to the magnitude of Energy 
in the universe which is Cit-Sakti; e.g., we cannot draw a line and say that 
the sum-total of Energy can only be so great as that, but can never exceed 
that. The Mother Power (Mahà-Sakti) cannot be circumscribed and measu- 
red; and the symbol pictures Her as nude.2 *Unmeasured' and ‘immeasur- 
able’ are Her true characteristics. Man’s Will, for example, is a tap through 
which new Energy is being continually drafted into the universe: He is no 
more "points-man" on the cortex of the brain switching off and directing 
existing energies therein: He is in Vedanta a creator. At any rate, he draws 
upon a Bank which Physics was not prepared to charter. | 
Lastly, if he interrogates his own experience he finds that the 
generic and homogeneous condition precedes the particularised and 
heterogeneous condition (though the recognition of the former may 
be a later phenomenon). He finds also that particularised and hetero- 
geneous states of experience have a tendency (which is sometimes 
WIN We XE n the undifferentiated state from which 
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centre is a system of tensions or tendencies (Samskaras). These may ا ا‎ 
cally (or at times) be (normally or by effort) 1n equilibrium (Samyavastha) . 
What does this mean again? It means not that the tensions themselves have 
severally vanished (so that energy then becomes a sum of zeros), but that 
their resultant (“algebraic sum” as the mathematician would say) then 
becomes in-effective. This again means that then his dynamic system lacks 
a special direction of doing work. This is its Samyavasthà which is AD undirec- 
ted (or *scalar") condition.! But presently by the “catalytic action of 
Cit-Sakti this spell of equilibrium is broken.’ It is to be noted that without 
such spontaneous action or Samkalpa of the Cit-Sakti, there is no reason why 
Samya or equilibrium of the entire cosmos once established should again be 
broken, and also why Vaisamya or dis-equilibrium once set agoing should 
again revert to equilibrium.? By the breaking of the spell, lines of force or 
directions of tendency effectively manifest themselves. These are the 
Jatajala of Vyomake$a beginning His cosmic dance. These directed tenden- 
cies are in mathematical parlance “vector” quantities doing work in definite 
directions. 

Now, this fundamental of Experience is a fundamental of the universe 
also, for the latter is the former. Taking Matter, therefore, we can say that 
the grains of Matter of various grades (prime atoms, sub-atoms, atoms, 
molecules, etc.) are born out of an homogeneous or undifferential Substance ; 
that all their differing tensions arise out of the dis-equilibrium of that pri- 
mordial stuff; and that after their varied Karma, Adrsta and Samsrti (evolu- 
tion), they at last come under the influence of the Cosmic Cit-Sàkti or Lord 
as the Supreme Self (Parahanta) to equilibrate their tensions, and thus return 
to their starting ground. Modern Physics too in working out its Law of 
Dissipation of Energy contemplates such periodicity in cosmic equilibrium 
and dis-equilibrium.* Hence Matter is a periodically appearing and dis- 
appearing, (and evolving while in appearance),strain-form in “‘non-matter’’. 
The first undirected condition of the stress-system is called, in the Mantra- 
Sastra, Nada; which passes into that which is called Bindu in which it is 


! e.g., in Susupti, or dreamless sleep, Samadhi or Ecstasy, the state of just waking, 
the state just before falling asleep, etc. 

? Gf. the meaning of the Gayatri-Mantra in which Cit is thought of as impelling our 
Buddhi (i.e. stress-system) in all its states. In catalytic action one thing affects another 
by ال‎ presence without itself being affected. And this is the action of Purusa in the 

amkhya. 

3 In this respect the Samkhyan doctrine of Prakrti and Vikrti is rightly criticised by 
the Vedanta. i 

4 See Herbert Spencer’s work in this connection. 
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about to manifest itself in definite directions or lines of force, (for, without 
points, directions or lines have no meaning), and its manifestation on its 
threefold division into Knower, Knowing, and Known is the multiple varied 
and finite universe, the limited expression of infinite Power. Modern Physics 
too, it may be noticed, cannot do without super-natural agency (7.e., miracle) 
in explaining the appearance of dis-continuities in the homogeneous conti- 
nuum and their disappearance in it (if indeed they should disappear.) 
The existence of polarities (e.g., that between the positive and negative 
charges of Electricity) by which attractions and repulsions in the universe 
are sought to be explained, are grounded in Experience as the fundamental 
dvaita (dichotomy) in Consciousness as Siva-Sakti, Static-Kinetic, Cit- 
Maya, Subject-Object, *Aham-Idam".! Attraction between the dissimilar 
poles means their tendency to return to the condition of Whole (Pärna) 
whose aspects they are and yet from which they appear to have become 
separate. Attraction (Raga) is thus the return current tending to lead to the 
Pürnavasthà: in the “conscious” plane it appears in its form as Raga in the 
sense of Love. So Love makes us whole (Pärna). By reason of this coalescing 
tendency, the Subject (“I”) draws towards itself in perception and volition 
its Object (“This”), so that perceiving and willing is really an act of equat- 
ing and owning. Sakti in the universe is always tending towards satisfaction 
(Ananda) and Ananda being Siva Himself, this cosmic tendency is only 
the love of the “Divine Pair” (Divya-Dampati):: the Supreme Hamsa 
or “Bird” swimming in the Lake of Consciousness. Static and Kinetic 
Energies also pre-suppose, require and "complete" each other. But if this 
return-current or coalescing tendency were not retarded by an opposite 
current, the universe would at once sink all its distinctions and polarities 
and there would be no difference or Bheda. ‘The world's very existence 
therefore Pre-supposes a prati-bandhaka or obstacle to complete union. 
n Men Dvesa Bion) In the “conscious” plane, it appears 
E NEL x j imilar centres of the same pole thus repel 
pora (4 ‘action would give but one pole, one aspect or “half” 
of Reality; while the meeting of two centres from the o osit 1 ld 
give a complete centre of Realit S sS eíl em : enis 
cannot directly make an ob; Eye o one | ejects another Se, 
لکوت انت‎ ject of it),3 but readily attracts “this” or “that”; 


1 See Kama-kala-vilg Ibi: ap i 

Sce Kanata la oilàsa, As Sakti and Sakta Where the development is shortly given. 
: n the sense that I ca ; 
in your Mind. I have to infe t directly know and feel your thoughts and feclings as such 


. S. r them from wl ; : 
ress} à j : what VOU sa رس ہی ہےر‎ s à 
pressions. "This is the sense in which “ejecting” Hire be express by your bodily ex- 


سسس سو > ن ارہ 


POWER AS MATTER 223 


in Biology similar sexes are rivals; in Physics similar “charges” repel each 
other. 
So starting on the ground of our “given” Experience, we are enabled 
to establish on a sure footing the essentials of a right conception of Matter. 
To sum up: > via 
(1) The unit of Matter is a stress-and-strain centre ultimately in Cit 
which as Pure Experience is the Perfect Continuum. 
(2) The Perfect Continuum of its own power or Sakti becomes first 
a massive undifferentiated Continuum (Nada). 
(3) And then Bindu as the condition of Power which mainfests as 
centres or points of differentiated mass. Á 
(4). The mass of a given centre is a function of its motion (Karma) 
which, though subject to position (Adrsía) is also spontaneous. 
(5) Consequently, by Karma the mass of a centre may accelerate (7.2., 
change), and it may thus become a different kind of centre, 
e.g one kind of Matter may evolve into another kind, into 
“living” matter, into “feeling” matter, into “thinking” matter. 
(6) The ‘point-charges” have polarities on account of which they 
attract and repel one another. 
(7) Periodically, these strain-centres have a tendency to dissolve in 
the continuum (JVada), which is their Pralaya. 
(8) Strain presupposes Stress (Energy), and this is fundamentally 
Cit-Sakti or Cit as Power and is unmeasurable. 
10 
Summing up the teaching of the six systems, the First Standard (Nyaya 
Vai$esika) proposes nine Dravyas or Entities, viz., Kisti, Ap, Tejas, Vayu, 
Akasa, Kala, Dik, Atman, Manas. Of these, the Atman or Self is the 
substratum of consciousness (caifanya) and experience (jana). Hence, if, 
we define an ‘objective’ reality as that which exists in its own right beyond 
consciousness and experience, then all the other eight dravyas are objective 
realities. That is, experience or no experience, they exist. They (including 
mind as Manas) are unconscious Principles. So as regards Matter, the First 
Standard agrees with Western Science in so far as the latter makes it or 
treats it as an extra-mental reality. There are, however, important points 
of disagreement between the two also. In the first place, Western Science 
draws a distinction between Primary qualities and Secondary qualities and 
regards the former set alone as really inhering in Matter and clements of 
Matter, whilst, according to it, the Secondary qualities are only effects 
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produced upon a percipient Subject by the Primary set. The first Standard 
recognises no such partition.: The Gunas, Karmas and relations exist in the 
things themselves. For example, Prthivi, or matter stimulating the sense 
of smell, possesses fourteen qualities (Gunas) and these fourteen include 
what in Western parlance are primary and secondary qualities. Its material 
minima or Paramanus also possess both sets of qualities, and they originate 
both these sets in sensible matter because they themselves possess both.2 
One of the fundamental maxims of the First Standard is this: Karana-bhavat 
Karya-bhavah.3 This, as the Upaskara of Samkara-Miéra explains, means 
—Karana-guna-pirvaka hi kdrya-guna bhavanthi—the gunas in the effect are 
due to the previous existence of them in the cause.4 Now Prthivi in its 
gross, or compounded sensible form possesses Ripa, Rasa, Gandha and 
sparsa or luminous, flavoury, odoriferous and thermal matter.5 Prthivi is 
either eternal (JVitya)¢ or non-eternal (Anitya). The former is the ultimate 
unit (carama avayavi or Paramanu) of Prthivi; the latter is Prihivi formed by 
the aggregation (samyoga) of the ultimate units according to a definite order 
(Doyanuka, Trasarenu and so forth). Though the different schools of inter- 
pretation of the First Standard differ as regards the unchangeability or 
otherwise of the Cunas in the Nitya Prihivi or Prihivi-Paramànu, yet all agree 
as regards the possession of the four kinds of Gunas by it. This therefore is 
a ہہ‎ Feu point of difference between Western Science and 
" nt AA place the primordial motions and aggregations (1:6. 
eation) of the eternal minima are explained by the First 
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practically existed in the same form. from eternity and will continue to "s 
so for ever. He can hardly maintain this creed even as regards what e 
calls his “fundamentals”. By the Law of Dissipation of Energy all the higher 
forms of Energy are being dissipated into Heat; and Heat also by its univer- 
sal radiation is tending to a condition of equilibrium which, when 
established, will render all flow or radiation of Heat impossible. Heat 1s 
believed to be a motion or quiver (Spanda) of the “molecules” of Matter; 
perfect equilibration of Heat throughout the universe will mean therefore 
the equalisation of the motions of the molecules of Matter. That is, the 
molecules will all move or quiver equally when perfect equilibrium has 
been established. But Physics cannot stop at the moving molecules. It 
must go farther and consider the motions of the Atoms, 'Sub-atoms and 
Prime-atoms. In the so-called “atom” of Chemistry there is a vast store of 
energy due to the motions of the Sub-atoms, which Energy is also (as 1s 
evidenced by Radio-activity) being more or less slowly dissipated. Hence, 
taking these into account, we come at last to Ether in which certain “‘strain- 
forms” (i.e., the electrons, etc.) are moving equally; that will be the state 
of equilibrium of Ether. Then there will be undifferentiated (Sajattya or 
Samana) motion, but no differentiated Vijatiya or Visama) motion.! But can 
the Mind stop here too? What is a ‘strain-form’? How is it produced? 
Does not a strain imply an in-equality or heterogeneity in the stuff? The 
motions of the strain-forms are equalised ; but the very existence of the strain- 
forms in different positions in a continuum will imply non-equal motions 
at the basis of the strain-forms themselves. Hence, either of two positions 
is possible: (a) Say either that cosmic equilibrium is established when the 
motions of all the elements in the universe severally vanish, so that all move- 
ments stop; (b) or say that equilibrium is established when the component 
motions, without severally vanishing, produce a resultant which is nothing 
or practically so. We say “practically nothing" because the resultant of the 
cosmic motions (or forces), without being zero, may be an effective some- 
thing, but a constant—an invariable something. When the resultant is zero, 
the cosmic system as a whole will not move at all—it will have no evolution 
1 In the Mantra Sastra in the four states Para, Pas$yanti, Madhyama and Vaikhari 
of Sakti as Sabda, located in the centres or Cakras (see The Serpent Power.). Motion is 
first general and undifferentiated (Samanya) of which “Om” is the Mantra expression, 
then special (Visesa) and lastly fully and clearly particularised (spastatara) as Vaikhari. 
? Though the strain-forms may be otherwise identical, yet the very fact that they 
exclude one another and keep to different positions in the Continuum implies that the 


forces behind them cannot be the same; they have differing adrstas within the meanin 
of the previous sections. 3 
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(Parinàma). When the resultant is effective but. an invariable something, the 
cosmic system will continue to move in a given state, which is Sadrsa-Pari- 
nama; and so long as the resultant is invariable, the system will not deviate 
from its given state. This is about the cosmic system as a whole. But what 
about the component things and elements in it? These being the component 
forces of the system must also either continue unaltered, or so alter relatively 
to one another that their resultant may remain unaltered. But this latter 
alternative will not give us dissolution or Pralaya, (to which the scientific 
principle of Dissipation of Energy also points), for then also, ex Aypothesi, 
particular things and groups of things will continue to move and move 
in varied manners. There will therefore still be an universe (Samsdra). 
Hence true dissolution of an universe (Pralaya) will imply either the stoppage 
of all motions distributively and collectively in the universe, or the continu- 
ance of all motions, distributively and collectively, in the universe in the 
same given state of non-manifestation or potentiality (Aoyakta-vasthà). The 
first is called Parinamabhava, the second is Sadría Parinàma. 

Now, so far as the Paramagus are concerned, the First Standard adopts 
the first view. The second Standard (Samkhya) adopts the second. The 
Third Standard (Vedànta) adopts the first view, but dispenses with the 
Paramànus as the persistent elements of the universe. It distinguishes between 
the static (non-moving) and dynamic (moving) aspects of the world, and 
believes that Motion may proceed out of Non-motion and lapse back into 
it. The basis of this belief is Experience. 

Western Science is also now dimly conceiving the possiblity ofthe cycle 
of Appearance (Srs#), continuance (Sthiti), and Dissolution! (Laya); but 
Pu AN n i meds on the subjects. It deals with Ether and strain- 
fri Mu ar should be dissolution (Laya), what would become 
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event, so that dis-equilibrium and heterogeneities will always continue, 
though gradually becoming evanescent? Or again, willit take up a position 


2 
like that of the Second Standard: | 
For Science these questions are still unanswerable. But She must note 


this that if, in tracing out the world’s curve of life, She makes aes 

double upon itself—i.e., if the curve going 1n a certain manner an a 

certain direction should turn back and retrace its course—then, to exp = 

such “critical” changes of direction or “nodes” at least, E inyo e 

the “miracle” She is so anxious to ban. Nothing short of “‘miracle or 
spiritual actions will enable her to get heterogeneity out of Mosen 
and vice versa, disequilibrium out of equilibrium and vice versa and evolution 
from involution and vice versa. Spiritual action is a miracle to Her, because 
She still makes Matter and Spirit two; but if they be one, then the action 
of the former is really the action of the latter, and then there is either no 
miracle or all is then miracle, for the commonest of experiences 1s SO. 

The First Standard believes in this commonest "miracle" of spiritual 
action upon Matter, though for it Matter is a substance different from the 
Spirit or Atman. During Laya, the Paramanus are dissociated and stationary 
(acala). For their first Priya (i. motion) they require Prayatna-vadatma- 
samyoga, i.e., the association of Atman energising. Kusumanjalt, a celebrated 
work on the First Standard, argues that at the time of sarga or creation the 
Paramanus, which are inert and disconnected, require the causal activity of 
Alman energising in order to move and come into contact with one another, 
because such moving and associating is Karma, and Karma, as in our bodies, 
requires the causal energising of Atman to be produced. ‘Atman in the case 
of creation means ‘Paramatman’ or Isvara (Lord), and ‘causal energising’ 
means ‘Prayaina (Volition). The association of Paramanus into Dvyanukas 
(couplets) requires therefore Zfvara-Prayatna or the Lord's Will. But then 
the question arises: Why should A couple with B and not with C or D? Why 
is there such preference in coupling when the creative action is just begin- 
ning? The Lord's will which is the efficient cause of such coupling cannot 
have preferences of its own. Therefore there must be intrinsic though latent 
differences or tendencies in the material itself. "These tendencies are the 
Adrsta of the Paramanus. As explained in a previous section, an Adrsta is 
the Energy of Position in the universal configuration. Even during disso- 
lution (Laya) the discrete Paramánus have certain positions relative to one 
another. But they do not move then, and therefore they have then a static 
configuration. Where are they configurated? In Ether (Akasa) which is 
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eternal (Nitya) ; and Kala, Dik! and the Self or Atma also remain then. What 
therefore God's Will as efficient cause does is this—it realizes or actualizes 
the tendencies (Adrsta) of the Paramanus themselves; it helps their release 
or manifestation (ie, the translation of their static energy into kinetic 
energy). Then again a ‘tendency’ implies a relation; it presupposes duality 
(Doaita) ; for a solitary thing (whether Anu or atomic or Mahat or immense) 
in the universe, there is no tendency. There must be actually two or more 
things; or duality (or Plurality) must be latent in the given solitary subs- 
tance, or else it must be assumed to have power to appear as many (Cf. 
“Eko ham bahu syám prajayeya” “One am I, May I be many"). Now, the 
Paramánus of the First Standard are always many, and therefore they have 
their tendencies (Adrs/z) always in relation to one another, and also in 
relation to the “Selves” or Atmans which, in this Standard as well as in the 
Second, are also many.? In relation to the Self, bodies, and therefore the 
Paramanus which are their ultimate constituents, are objects and instruments 
of enjoyment;? and the Self is the enjoyer.* Hence the Adrstas of the Para- 
manus are partly, if not wholly, determined by the Adrstas of the non-libera- 
ted Atmans. In fact a given Adrsía as a given relation between A and B, has 
two correlatives; so that, if for example it is the Adrsta of A to be the enjoyer 
(bhokta) of B, then by virtue of the same fact it is the Adrsta of B to be the 
enjoyed (bhogya) of A. An Adrsta, as we have seen is but a tendency, a static 
or potential condition of what is to be (drsía); therefore, it requires an 
impetus, an efficient cause to be realised or actualised. So long as the 
universe is in movement, and Paramànus and groups of Paramanus are in 
movemen, a particular Paramanu, or body, or self finds or may find such 
an impetus for the realisation of its Adrsta from the movements of others; 
but on the eve of creation when, according to the First Standard, there is 
no movement at all, the impetus can come only from a transcendent source. 
This transcendent Source is the Lord's Will, and by it, as the analysis has 
x e A ga a sees tendencies of the Paramanus and the rest are 
Pariah Ses eus PUR This 15 creation (Srsti-Prakrya) according 
Pamali are due i TRY primordial motions and associations of the 
Aero 7sla-sahakrta- Iévara-prayatna.5 


1 That is the forces whi i : - : 
the notions of Time Mus d ا‎ on and hold them in position giving rise to 


s (Vaisesika, II. 2. 19, 20, 21). 
4 Bho Bhogayatana, Bhoga-sadhana. 


5 See also the summary of th f 
under Vedàn TY 01 the process as given by its critics, e.g. Va 5 ACT 
ta, IT. 2. 10, and also Samkara's Bhàsya under Vedanta, TL. 2 1. ae 
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Points to be noted are: (1) 46 of the components of the Cosmos 
presupposes the pre-existence of an active cosmic order before Laya or disso- 
lution; there is no absolute beginning. (2) God's Wil is the efficient cause 
but it acts as the releasing force upon the latent tendencies 1n the dissolved 
cosmic order. (3) The expression of this moving force is Kala or Time which 
is the scheme or succession of phenomena. 'The First Standard however, 
makes it a Dravya that is something which is independently real and self- 
subsisting and it is such an one not only in which, but by which, ihingi are 
moved in their temporal relations, i.e., ‘A before B’; and ‘B after A’; ‘B and 
C together’; and ‘D quicker than E’; ‘E slower than FS and so forth. 
Vaisesika, II. 2. 9 and also VII. 1. 25 make Kala a Karana in relation to all 
things that begin and end; II. 2. 7 and 8 make it nitya and eka (t.e., eternal, 
one, undivided). To make Kala anitya (non-eternal) is to say that it has a 
beginning and an end. But where? In a larger Time?! Therefore 1t must 
be eternal nitya. Again, the “sections” of Time (Hour, minute and so forth)? 
are not really sections of Time itself, but they are our representation of 
Time according to certain conventions (Vyavahara), viz., the Sun's motion, 
or those of the motions of the hands of a clock. The difference and division 
(Bheda or Khanda) is ascribed or imposed (Aupadhika). Dik is the scheme 
of Co-existence or configuration, and is a Dravya, according to the First 
Standard. Dik like Kala is a Dravya, nitya and eka.* Dik, therefore, is neither 
space nor the spatial directions, distributively or collectively. It is that by 
which things are made to form a definite scheme of co-existence in Space or 

arranged in positions in definite directions of one another. Similarly, Kala 

is neither “Time” nor the temporal relations, distributively or collectively. 

It is that by which things form a definite scheme or succession. The two 

are thus obviously opposed to each other. By the former, the Paramanus 
are held together in a static configuration; by the latter they become dyna- 
mic, i.¢., are displaced and go on being displaced from their given configu- 
ration. By the first, the adrstasare conserved ; by the latter their static energies 
are rendered more and more kinetic, and the ratio of these two continually 
changed. Physics studies the first in its Statics the subject matter of which 
is Equilibrium; it studies the second in Dynamics the subject matter of 
which is Motion or Displacement. Biology studies them in the anabolism 


1 This is Maha-kala and Kala as Which it manifests is time as the individual tr 
knows it. The Kalavadins deal with the universe in terms of time. Supreme Time is x 
name ofthe Lord. And so Veda says “Time leads me in time” “Kalah kale mam mayati” 


z = Which come in with the Sun, Moon, Stars and Seasons, all forms of the Supreme 
ord. 


3 See Upaskara under II. 2. 8. SII 2 11,12. 13. 
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and katabolism of the living tissue. The First Standard, in its analytical 
method, sets up Dik and Kala as separate entities, and each distinct from the 
Self or Atman; but it will be a more critical view to regard them not as 
separate things, but as manifestations of the Lord’s Will by which as the 
efficient cause, Paramánus are arranged in relative spatial directions as well 
as moved in definite succession in relation to one another. Between God's 
Power and the adrstas of the Paramaánus and Atmans we need not interpose Dik 
and Kala as separate entities. Dik and Kala simply express a polarisation 
(or an opposition involved) in the way the Lord’s Power seizes upon the 
adrstas of the cosmic elements and makes them effective upon the stage of 
action. By one ‘Pole’ or aspect of that Power, those which tend to appear 
on the stage together at a given time are actually led so to appear, and those 
whose tendency to appear together then is not *up to the mark" are held 
back. The first set have their right (Adhikara) to appear, and God willing, 
they do appear; their precedence is not in the preference of God as before 
explained; it is in the degree of force with which their tendencies press 
themselves. This aspect of God's Power is in Sakta Doctrine Dik-Sakti ; its 
correlate pole, Kala-íakii? is that aspect of it by which things which tend 
to follow one another on the stage are made to do so, and things whose 
time is not yet are held back. These two Saktis imply, condition and oppose 
each other. Yet like the First Standard, we need not “‘Substantiate” them. 
Nor can the “tendencies” alone be left alone to fight out their cases. They 
require so to say an universal "vitaliser" and “prompter’’.3 Comparing 
the cosmogenesis of Science with that of the First Standard we note that the 
latter admits (a) cyclic creation (srsti) and dissolution (Laya); (b) Adrstas 
d (c) the change of this static system 
er a transcendent act, viz., God's 
y to the possibility of Srsti and Laya, 
n of static and dynamic conditions; 
res to go. 
te of change (z.e., growth and decay) 
bolism to Katabolsim, so one might 
mic order as being determined by the 
D ncurrent, though variable, “forces.” 
! See the acco : ; 
ا‎ alo'smi Loiaksya Lon eh 


3 The subject of 
Power Hh of Tendency and 


ing and effecting the 


“Kala-kasthadi-ripena parinama-pradayini” 


Activity, the passage from one to th 
(i ther, and God's 
passage will be discussed in Causality, eg? 
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Thus during Laya, the former factor prevails, owing to which Paramanus 
and Atmans remain in equilibrium: it gives a static order. During Srsti, the 
latter factor prevails, so that Paramanus, etc., move from their positions of 
rest, mingle in varied groups, and so on. During the continuance of the 
universe or Sthiti, the latter still exceeds (sometimes to a greater and 
sometimes to a lesser extent) the former, so that though the cosmic order 
ersists, it moves and changes. 
ue comi to this. ‘Karma’ from the standpoint of the First 
Standard means ‘Spandana’ (Motion or displacement). Vaiseska, I. 1. 7 
classifies Motions or displacements into five kinds. Three kinds of effects 
are produced by Karma, Samyoga (association), Vibhaga (dissociation) and 
Vega (momentum).! Thus two Paramdnus A, B associate or dissociate and 
receive a momentum in virtue of their motions. Now, question is this: Is 
motion (7.e., Karma) always produced by motion? That is, is a given motion 
M necessarily produced by another and that by another, and so on? This 
raises an important issue between Physics and the First Standard. The 
former is disposed to explain motion of one thing (say, of a ball) by that of 
another (uiz., the stick’s motion), this again by another (viz., the hand’s 
motion), and so on. But it is not necessarily so, according to the First 
Standard. Vai$esika, I. 1. 11 and 24 lay down that motion (Karma) is not 
necessarily the cause (Karana) of motion (K, arma). It recognises that volition 
(Prayatna) is a cause of Karma, and volition, according to the First Standard 
is not a motion itself. Prayatna is a function of the self (Atma), and it produces 
motion in the muscles of the hand, and so forth (V. 1). V. 2. 21 forbids 
action ‘Arya in the sense of Spandana (vibration) in the continua—Dik, 
Kala, Akasa and Atma. It pertains to what is discontinuous, discrete. The 
first creative act of the Lord on the Paramanus, etc., is not therefore, 
according to this Standard, a ‘Karma’: it is an extra-physical action. 
Next we ask this: Do the Paramanus involve an immanent dynamism? 
Severally they are not believed by the First Standard to contain immanent 
or intrinsic energies; but collectively they do even during the time of disso- 
lution (laya). The aggregate of discrete Paramánus possesses energies (static) 
in virtue of their positions. These as we have seen, are the sum of their 
aarstas. When, as explained later, by the Lord's Will? their relative 
positions change, their static energies become kinetic. We may compare 
the Nebular Hypothesis of the physicists which contemplates such transla- 


tion of potential energy into kinetic, and also Helmholtz’ theory of the 
——— — 
1 Vaisesika, I. 20. ? ]évara-prayatna. 
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contraction of the solar mass by which the potential energy of the sun is 
rendered kinetic (i.e, heat), and supplies in part the heat which the sun 
loses by radiation. Vaiéesika,! assigns certain movements (¢.g., that of 
iron to magnet, etc.) to Adrs/a; the leaping up of flames is also so explained; 
the movement (spandana) of Paramànus at the time of creation is also due to 
Adrsta. Comparing the examples we may infer that what is meant by “Adrsta’ 
is that it is a not-commonly-apparent stress. Magnetic stresses, gravitational 
stresses, chemical stresses and so forth are subtle forms of stress which Yoga 
(including Science) may partly reveal or discover, but in all analysis an 
undiscovered and unexplained residuum must remain which is then the 
Adrsta. In a dissolution (laya) the Paramanus must have tendencies or tensions 
which do not produce actual movement. What it may be asked are these 


tensions? Adrsta says the First Standard, and does not go farther. But what - 


are they in reality and how can they exist? The Second and Third Standards 


conceive them as energies of position. Evidently enquiry cannot stop even - 


here; for, how can À be conceived to have energy by virtue of its position 
alone in a scheme A, B, C? It requires an explanation. Ultimately however 
a aneia must remain, because the factis alogical. In the 

eantime, the Second and Thir i igati 
enon e جو‎ S^ یی‎ carry the investigation further 
: MA: is a Paramanu? From the realistic standpoint of the First 

tan ard which does not partition the Primary and Secondary qualities 
a sensible object really exists as we sense it. It has form. taste (rupa P 
and so forth. Western Science does not admit in its ORE of mates Ripa 
r aspect), Gandha or odour, Rasa or taste: these being secondary 
a s ios RO 0 ahe object is made up of parts (e.g., a piece of cloth). 
ea eed m (Rüpa) and 0 forth. The parts have parts again. 
خر‎ m : : y we have the thing divided into “points”. In mathe- 
ARR dh iss ese ultimate? parts are the infinitely small elements 
bere سو‎ ince they are infinitely small elements of the réal thing, 
ا‎ A * nite magnitude capable of being sub-divided (in 
ahe peo لف‎ (b) Pie being the minima of the real thing, 
dispu ا‎ er. rue ties (Nitya gunas) ofthe thing. We sense 
DB piece 0 ice. Is that the real thing meant here of which 
CO manus are the minima? The lump of “earth” ived i 

mpound of Prthivi, Ap, To Pub P cart perceived is a 
IT Du; 1t 1s not pure Prthivi. Hence its minima 

Th arama. 
ese are not however the Primary qualities of Science only. 
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are not Paramünus of one kind but P's of different kinds. Pure Prthivi 1s not 
earth which is a compound. So pure Af is not water as we find it. And yet 
they are not mere ideals or abstractions. They really exist and mix variously. 
Our senses give us complexes of sensations; we find that these sensations 
fall into five groups—form, taste, smell, touch, hearing;! our sense- 
experiences also give us certain permanent combinations of the first four 
(leaving out the fifth for the present). E.g., certains objects being there, we 
invariably experience (provided our instruments of knowledge are normal) 
all the four; in other objects (e.g., water or air) we may sometimes experience 
all of them,? but not always. Hence we think that in the former set of objects 
the combination of four is natural,3 whilst in the latter such combination 
is due to the admixture of adventitious elements. Eliminating smell 
(gandha) we have a combination of three, and these with two others added 
(viz., Dravatva or liquidity and sneha or adhesiveness) make 4p in which 
the combination is permanent. We here omit the propria and differentia of 
Prihivi, Ap, etc., and note the general characteristic, viz., that each stands 
for a permanent possibility” of a certain combination of sensations, and is a 
dravya or independent entity. Thus Prthivt is not earth but the permanent 
possibilitys of a kind of combination of the four. So with Ap and the rest. 
It is not obviously a chemical analysis of Matter, but the classification is 
based upon a psychological analysis and synthesis: so the Bhütas axe not 
“Elements” of Physical Science. 

Suppose now that the required combination of all the four kinds of 
sensations, founded in a Substance, be called P; the required combination 
of 3, A; that of 2, T; and that of 1 (i.e, sparsa), V. Then in all ordinary 
experiences of the senses, we have mixtures of P, A, T, V. But the experience 
of the mixture is an experience of the components. Thus we do experience 
P, we do experience À, and so on, though ordinarily not in freedom from 
the company of the others. By their mixing, which the Third Standard 
explains by Trivrtkarana or Pafci-Karana, their qualities (gunas) variously 
commingle, and sometimes may inhibit one another. VaiSesika® forbids, 
however, the mixing called Pafici-karana in the sense of Vedanta. But still 
according to it the Bhütas mix in a way. We shall not pause to discuss the 


-— —— — — M ہے‎ 


1 Rupa, rasa, gandha, sparga and $abda. 
: ? e.g., When water is perfumed, and when glowing sparks and scent-dusts move in 
the air. 
3 Or samsiddhika. 4 Agantuka. 
5 i.e., dravya or samavayi-karana. 
$ III. 2. 2 and 3, and VIII, 2. 4. 
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distinction between the two, but only note that some sort of mixing! is 
allowed by the First Standard. 

Hence a Paramanu of Prthivi is not an infinitely small element of what 

we actually experience as earth, stone, body, etc., which are all mixtures, 
but it is an infinitely small element of a substance (really existing and 
entering variously into compounds) which is the ground and cause of a 
certain permanent combination of four classes of sensation, viz., smell, 
taste, form and colour, and touch. The infinitely small element possesses 
and produces the four kinds of qualities in gross (Sthüla) Prthivi. Yt has Ripa 
(form, colour)? etc., therefore; but its Ripa is not Udbhüta, i.e., such as. can 
be apprehended by our senses. Vaisesika, IV. 1. 6 says that Rapa 
is apprehended when an object is mahat (large), consists of many Avayavas 
(parts) and has Rafa in itself; then it becomes an object of visual perception. 
A Prihivi-Paramànu has the third quality, but neither the first nor the second : 
hence its Rafa is not seen. IV. 1. 7 and 8 go on to show why Vayu, in spite 
of its being large and constituted of many parts, has no visible ria, and 
how the mere existence of riipa in a thing is not enou gh for its being perceived 
by the eye—that to be thus perceivable it must possess Rüpa-visesa or Udbhüta 
rüpa or such Ripa as would bring it within the range of our normal sense- 
capacity. In this way, the minute pollen-dusts of scent-flowers floating in 
the wind excite the sense of smell but not that of sight. The Paramanus, 
according to this Standard, possess in this way infra-sensible Ripa, Rasa, 
etc., which originate sensible Rafa, Rasa, etc., in the gross objects of percep- 
ton. 


The four kinds of Paramanus axe different as regards their qualities 
from one another. But the question may be asked - Are Paramanus of the 
same class (say, Prthivi) absolutely identical? Vaiéesika3 says—No, each 
P Raman has its generic or class characteristics and also its own 
individuality.« If therefore, we take the Paramanus A, B, C belonging to 
the same class, we cannot say that A=B=C. Itis for ascribing such 
individuality to Paramanus that the Vaisesika has been so called. Nyaya 
differs in this. Each Paramanu, by virtue of its position alone in the universal 
configuration, must possess, or be associated with, a stock of static, potential 
energy which cannot be identical with that possessed by another Paramanu 
in a different position, These distinct separate stores of static energy are 

! viz., as Samavayi-karana of one and asu 


? According t : - upastambhaka or nimittakāraņa of others. 
form; E colourless aucune. form is coloured: by its colouration it is seen as 
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adrsias. This word means “that which is unseen” and which for practical 
purposes! is synonymous with Samskara or tendency and aptitude in its 
unmanifested form which is the product of previous action or Karma. We 
shall see also that the first movement? of the Paramànus is due to Adrsta,3 
Now the Adrsta of a given Paramanu constitutes in a way its individuality; 
but has it (say, A) also an individual form or tastes as compared with 
another Paramanu of the same class (say, B)? The parallel case is that of 
the allotropic modifications in Chemistry. Coal, Graphite and Diamond 
are all allotropic modifications of carbon—they contain nothing else than 
carbon atoms. And yet their physical properties areso markedly contrasted. 
How can that be if the matter in them be the same? Now, in order that 
two things, A and B, may be the same, we must have (1) A’s matter equal 
to B’s matter, and also (2) the arrangement of A’s matter similar to the 
arrangement of B’s matter. Charcoal and Diamond are not the same because 
though the first condition of similarity is there fulfilled, the second condition 
is not; matter is differently arranged in them. But why and what does that 
presuppose? Ultimately the difference must be explained in terms of the 
dynamisms of A and B; the forces (Sakti), static and dynamic, which operate 
in the one are different from those which operate in the other; their stress 
systems are different. According to modern Chemistry, all forms of Matter 
are really the allotropic modifications of one another, since they are now 
believed to be only different arrangements of a fundamental Matter— 
"Protyle" or Electron or Ether or whatever else we may callit. Oxygen 
and Hydrogen, for example, are only different arrangements of Electrons. 
These different arrangements are the individualities (realtively stable) or 
Visesas of the chemical ‘atoms’. And these aré ultimately determined by the 
immanent stress systems of the atoms. Science denying the “secondary 
qualities" in the atoms and corpuscles cannot say that O has a form or 
tastes different from that of H; but it does say that it has a different weight, 
mass and constitution. But suppose we take two atoms of O itself. Is there 
any difference between them as distinguished from that which they must 
have on account of their different positions in the material system? Science 
Is not yet ready with an answer; but if it be true, that atoms are complex 
systems and not simple, partless units, then, a friori, two atoms of the same 
element ought to have their individualities (Visesas) over and above their 


! Sometimes the terms are used synonymously, in others a distinction is made. 
Postponed Adr;ja is Samcita-Karma. 
3 See V. 2. 13. 


2 Adya-Karma. 
i $ Rüpa or rasa. 


5 Or Visesa. 
5 Visesa-rüpa or rasa. T 
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typal or generic similarity. We are all individual men though belonging 
to the same type, Man. So it ought to be with the atoms of the 
same “element” (say, Oxygen). Nor can we avoid such individuality in a 
sub-atom or electron, for even this, having a definite mass and dimensions, 
cannot be an absolutely simple thing; it is likely that they are also systems 
in their turn. Hence Science cannot avoid the Visesa or individuality in her 
current units of Matter. 

But the Paramanus are partless points of Substance. Hence it may be 
argued (as it has been argued by the Naiyayikas and others) that their only 
Vifesas can be their differing Adrstas, but that otherwise they must all be 
equal; i.e., one Paramànu of Prthivi cannot have a form! different from that 
of another Paramanu of Prthivi (earth). The Vaisesika Text does not appear 
to make the point clear but, since the Vaisesika conception of Bhita is based 
upon a psychological analysis of our actual experience of Matter (the 
“element” thus obtained being substantialized) rather than upon a physico- 
chemical analysis, it ought to follow that the irreducible minima of Matter 
thus obtained are really the counter-parts of the actually perceived forms 
of Matter on a miniature scale. Now, some of the actually perceived forms 
of Matter have not only form (Ripa) in general but individual forms (rüpa- 
vifesas), e.g., this white paper and that green leaf? Suppose a Paramanu of 
the paper be À and that of the leaf be B. Suppose also that they are both 
Prthivi-Paramanus. Then, since A and B are the irreducible minima of the 
paper and the leaf as actually perceived by us, the Ripa-Visesas of A ought 
to be that of the leaf. Though both are Prthivi-Paramanus they have their 
special forms (Rifas), and the different Rüpas of the paper and the leaf are 
caused by the special Ripas of A and B respectively. Such representation 

1S psychologically correct. We start with the actual perceptions of paper 
um da zi vip d zA nea until the mind “halts at the 
AC aah ate Ties n A = t hee employed in the Text 
cam Won dn 3 Y andt en this Psychon is treated objectively; 
Ee A dis hes $ T d with such analysis, a physico-chemical 
وت ا‎ and the leaf may be attempted; and in the progress 
ات‎ te TE is ete s to a stage when the subdivisions or 
Ao ee ios ی20‎ e colour, taste, smell, etc., disappear, 
etc., in the particles, N و ات‎ e ps Sape, MONON, 
ت‎ cles. Now, when this stage in the analysis has been reached, 
üpa. 


? Pa i 
pers and leaves also may be of different shades of whiteness and greenness. 
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there are evidently two ways of proceeding: (a) We may either say that 
the subdivisions which come beyond our limit of perception are similar 
to those which are perccived by us—that the ultimate particles are there- 
fore our minima of Psychosis objectified, and hence each having its own 
Visesa; (b) or we may say that since colour, etc., disappear in the progress 
of the analysis but evidence of weight, inertia, etc., is still left, these latter 
alone are the real properties of Matter, so that if, for example, paper and 
a leaf are visually sensed by us differently, that is not because the atoms of 
the two (i.e. A and B) actually possess the different colours or any colour, 
but because the former atom (A) is moving in a way different from that in 
which B moves and excites our sensibility. The former is the concrete, psycho- 
logical view and it is that of the Vaisesika. The latter is the scientific view 
which, in so far as it stows apart Primary and Secondary qualities, is abstract 
and unpsychological. But even after spiriting away the secondary qualities, 
Science has got to consider this: A and B (say, atoms of the same *element') 
possess weight, inertia, etc., but do they not possess differing weight, inertia, 
etc.? That is, has not each its own Visesa as regards the primary qualities 
atleast? Prima Facie, it ought to have—even the Electron. 
Next comes the difficult question of the magnitude of the Paramanu. 
To meet this question one has to free one's mind of the notion that the 
Paramanu is something like an “atom” or an “electron.” These latter, as 
we have seen, have definite magnitudes. But Paramdnu’s magnitude is 
infinitely small. Vai$esika, VII. 1. 20 calls the measure (Parimana) of the 
Paramanu “‘Parimandala,” and this magnitude is permanent (nitya). But 
what is this Parimandala? Literally it means a "sphere." It is therefore an 
infinitely small sphere, or a “point”. As already stated, this Standard 
contemplates, four kinds of Magnitude- (1) Anu, (2) Mahat, (3) Hrasva, 
and (4) Dirgha. The first is ‘small’, the second ‘large’, the third ‘short’, 
the fourth ‘long’. It also considers (VII. 1. 11 and 17) these two pairs of 
categories as giving rise to two series (Dhara, e.g., A is smaller than B, 
B than C, C than D, and so on. This is one series. A is shorter than B, B than 
C, and so on. This is another series.) Now, obviously, each series has a 
superior limit (utkarsa) and an inferior limit (apakarsa) e.g., in the first series, 
A may have the smallest magnitude and Z the largest. A then is the inferior 
limit, and if it be absolutely small magnitude, than it is the Paramanu. 
Similarly Z is the superior limit and Parama-mahat (e.g., Akaga, Atman— 
VII. 1. 22.) Between these two limits we shall have several orders which 
are relatively great or small. If the Paramanu had any finite magnitude, 
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however small, like the scientific atom or electron, then it would not be the 
inferior limit—the ‘‘partless” unit. Hence the infinitely small units is 
nothing greater than a Point (Bindu). The same reasoning will apply to the 
other pair "short-long". The infinitely short thing is again a Point. If it 
had any finite length, it would be divisible: So the inferior limit of the second 
series is also the Paramanu. It is a “Parimandala” because it is a sphere of 
which the radius is infinitely small Ze, a Point. Things of perception are 
seen to be divisible into smaller and smaller grains or particles. All these are 
spheres of finite (however small) radii. So are even the Electrons. Pushing 
to the limit we get a sphere of which the radius is infinitely small, and this 
is Parimandala. 

‘Anu’ and ‘Mahat’ are terms which relate to solid or three-dimensional 
magnitude, and ‘Hrasva’ and ‘Dirgha’ to linear magnitude. Now, there are 
as already stated six possible combinations of these four terms taken two at 
time: (1) Anu-mahat, (2) Anu-hrasva, (3) Anu-dirgha, (4) Mahat-harsva, (5) 
Mahat-dirgha, (6) Hrasva-dirgha. Of these the first and the sixth combine 
contraries,! and so they are cancelled. Third Is also untenable, because a 
thing which is small in dimension cannot be Dirgha. Similarly, a thing 
which is large in dimension cannot be Hrasva, and therefore the fourth 
combination is also untenable. Only the second and the fifth are logically 
tenable combinations. 

7٦ RD و‎ we Join together two Points or Paramanus. What do we 
i which the breadth and thickness, (i.¢., solid dimension) 


the RDUM of two points put together must be greater than that of a 
single one. By combining the two points (not coin 
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volume (Dv in mathematical notation.) Three Dvyanukas make in this way 
a Trasarenu (lit. a moving particle.) Its magnitude is much greater than that 
of a Duyanuka, for the Trasarenu has a breadth and a thickness whilst a 
Doyanuka has neither. Hence, compared with the Duyanuka, it is mahat. 
Again, many lines must be bundled together (like slender wires twisted 
together into a rope) to produce even a very small volume; each of the 
constituent lines is short, but the aggregate of these short lengths is compa- 
ratively Dirgha. Hence we may say that the magnitude of the Trasarenu 
is Mahat-dirgha. 

In all Physico-mathematical analysis of things in Science we have to 
imagine and deal with the *volume-elements." A mere point, or a mere 
line cannot be an object of concrete imagination for us—we cannot 
"perceive" it with the eye of imagination. Such “perception”? becomes 
possible only when we take a solid-element. If we had the requisite sense- 
capacity, we could actually perceive such a solid element however small. 
The Trasarenu therefore is the true “corpuscle” or “particle” of Matter. 
It is perceivable provided the requisite sense-capacity be there. At any 
rate it can be actually imaged, and since according to Hindu Philosophy 
it possesses both primary and secondary qualities, it can be concretely 
imaged by us. The chemical “atom”, “electron”, etc., being larger or 
smaller solid-elements fall under the generic category of Trasarenu. They 
cannot be either Paramanus or Dvyanukas. They are theoretically percei- 
vable by us, provided the secondary qualities are also left in them. Para- 
manus or Duyanukas are not thus perceivable or imaginable by us. This is 
the meaning of the teaching of the First Standard that when the Trasarenu 
stage 1s reached, the combination becomes fit for perception (Pratyaksa- 
90g ya). The combination as we have seen is geometrical and not chemical— 
it is the putting together of the three dimensions. 

It has been observed in a previous section that this has not been quite 
well grasped by the latter-day annotators of the First Standard who in 
some cases possessed neither the Yogic vision (Yoga-drsti) of the seers 
(Rsis) nor all the advantages of modern Science. In some cases, their 
common-sense treatment has missed the real points. Similarly! a profound 
scientific wisdom has been said to underlie the matter presented in the 
Veda-mantras even in the ritual section (Krya-Kanda). But it lies concealed, 
and later interpreters have not always uncovered it. In the annotations, 
the Trasarenu is often represented as a moving particle of matter visible to 


— — 


1 See P. N. Mukhyopadhyaya’s Bengali Lectures on Veda and Vijnàna. 
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the eye when, for instance, a pencil of sun-beam is let into a dark room 
through an aperture. Like a larger ball made up of six smaller ones, it 
can be broken up into six Paramanus or three Dvyanukas; so it is said. But 
this is absurd, and this is not the position of the First Standard. Even a 
microscopic particle must contain multi-millions of "'corpuscles"—says 
Science. It may be so, says the First Standard; its Trasarenu being, as we 
have seen, only the “element” of solid dimension which embraces the 
scientific corpuscles, etc. The First Standard then proceeds to analyse 
Matter from the psychological stand-point, though the elements thus obtained 
by it are treated objectively and rigidly by it. This should be remembered 
when one has occasion to compare it with Western Physical Science. 
Vaisesika' in a number of Sütras indicates the natures of Prthivi, Ap 
and the rest. We have seen that each is a permanent possibility of a certain 
combination of sensations (or objectively, qualities or gunas). Later 
commentators have taken pains to show that Prthivi is nearly what we know 
as earth, that Ap is water, and so on; and so the definitions or Laksanas 
have been complicated. E.g., rufa, rasa and sparía in Prthivi are given 
special meanings. We need not here discuss the details. We may simply 
observe that we cannot be far from the mark if we say that Prthivi (earth) 
stands for (a) Rigidity (or relative definiteness and stability of form), and 
(b) a certain combination of the four kinds of gunas (gandha or odour being 
A speciality). Ap "water" stands for (a) Liquidity and Adhesiveness, and 
Y : E dur M dude E kinds of Gunas (omitting Gandha) .3 
certain combination of Ripa is dh ws Vase اہ‎ E is 
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laksanas or definitions. Akasa or ether in the First Standard is not conceived 
as space, but as an infinitely continuous plenum of which the quality or 
guna is sound (sabda).! 

If we remember that Vaisesika makes sound (sabda) the guna and not 
the motion (karma) of Akasa, then the apparent discrepancy between it 
and Science as regards sound will disappear. Karma is motion (displace- 
ment), vibratory or otherwise. Science, explaining sound as being caused 
by the vibrations of Air, makes it motion (Karma) of Air. Now, sound being 
a secondary quality is subjective from the standpoint of science; the vibra- 
tion of Air being the cause of sound, but not sound itself. But suppose we 
objectify or externalize sound itself—we take it as existing outside of us as 
sound. Doing so we find that like form, touch (rüfa, sparsa), etc., itis not 
confined to particular limited objects. Ripa or Sparsa is where the object 
itself (e.g., a conch-shell) is; it is not where the object is not. Odour travels 
away from the object (e.g., of a flower), but then we have positive evidence 
there that minute particles of the object itself have travelled and carried 
the smell along with them; so in smell too we may say that it is where the 
object is (the flower or its particles). But the case of sound is different. The 
sound of a conch-blown is not necessarily where the conch-shell is; it may 
be heard in different directions and in different positions; several people 
in different positions may hear it together or nearly together. There is no 
evidence that, as in the case of smell, particles of the conch-shell themselves 
have travelled; and even if they did, they could not carry the sound of the 
shell; for, as is rightly pointed out,? the sound of a lyre or flute is not.in the 

particles of them taken distributively, as the smell of a flower is. Hence if 
we accept the maxim that the qualities of a thing cannot be where the 
thing is not, we must say that sound must be the quality of a substance 
which is large and continuous. That sound takes time to travel and there- 
fore persons at distances from one another do not hear a sound at the same 
moment, proves only that sound has an efficient cause? which is the propa- 
gation of atmospheric vibration.4 But the materials cause of sound is the 
continuum Akasa. Sabda is thus the quality (Guna) of Akasa, but is revealed 
and propagated by the Karma (1.e., Spanda) or motion of Vayu or air. 
Concluding we observe this: If hke Western Science we define Matter 
as that which moves (in the sense of displacement), then, from the view- 


1 That Ākāśa is not mere space is indicated in II. 1. 20, etc. 

2 XT. 1. 25. 3 Nimitta-Karana. 

4 This is recognised in the First Standard; see Bhasapariccheda and other works. 
5 Samavayi. 
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point of the First Standard, all Dravyas or independent entities which have 
Karma (1.e., spandana) or movement are Matter; and they are—K si (earth), 
Ap (water), Tejas (fire), Vayu (air), and Manas (mind). V. 2. 12 and 13 
say that all these (including Manas) have Karma. And V. 2. 21 says that 
Dik, Kala, Akasa and Atman are Niskrya (i.e., do not have Karma). ۷, 14 
also separately assigns Karma to Manas; this can be moved by effort (Prayat- 
na) and also by external stimuli. The /ndryas or senses are also material. 
VIII. 2. 5 and 6 show that the sense of smell is Parthiva (“Earthy”), that 
of taste is Jaliya (watery), that of vision is Taijasa (fiery) and that of touc 
is vdyaviya (aerial). Srotra or that of hearing is simply a portion of Ākāśa 
cut off by the ear-membrane, such cutting off in a given manner being due 
s e It is not therefore a parinama (transformation) of a substance 
A To سوا‎ I$ the pure substance itself (i.e., Akafa) bounded 
٠ ^ l 1 
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observe that the complexity of Gunas and Karmas in a Paramanu renders it 
impossible that the basis can be but a Point-Thing. On similar grounds 
Western scientists felt dissatisfied with the “simple and hard" atoms even 
when positive evidence of the electron was not forthcoming.  Diflerenee 
in weight, valency and other chemical properties, spectrum analysis and 
various other things suggested the complexity of the atom. 

Therefore, why not say this—A Paramdnu is a complex thing whose 
elements (Avayavas) are the Ripa, Rasa, Gandha, etc.,? Instead of saying 
that Paramànu is a simple X possessing the complexus of gunas A, B, C, D 
with all their Vifesas, we say that Paramdnu is a whole of which the elements 
are A, B, C, D. The Paramanu = A + B + C + D. In this way (1) 
simplicity in the thing and complexity in the Gunas and Karmas as postulated 
by the First Standard vanishes; (2) the necessity of an extra-mental support 
of Rüpa, Rasa and the rest is obviated; and (3) the method becomes more 
psychological, and new vistas of psychological analysis open before us 
beyond the Paramanus. The elements of Rapa, etc., which constitute the 
Paramanu are the Tanmátras or Generals of the sense particulars of the 
Second Standard. So instead of saying Kala and Dik are entities which make 
the Paramanus and their aggregates appear in orders of succession and co- 
existence, we may simply say that the former is the sum of the moments 
(m!, m2, m3, etc.,) or K'sanas! of the Tanmatras, and the latter is the sum 
of their relative positions (p!, p?, p3, etc.). The mystery why things move 
variously and occupy various positions is not cleared up merely by saying 
that there are entities to make them do so. Thus, the Second Standard 
simplifies matters by these three equations: (1) P (Paramanu) = A + B + 
C+D; (2) K (Kala) =m!+m?+m3—...... . (3) D (Dik) =p't+p?+p3+t...... 

But by these Equations the Problem itself is not solved. By them we 
‘have merely shaken off needless encumbrances, which however are useful 
frame-work for arranging the world-phenomena in the first instance. The 
Tanmatras, their nature, distribution and change, give us a complicated 
whole which prima facie cannot be the ultimate order, and which therefore 
requires and stimulates further enquiry. Such enquiry is undertaken by 
the Second Standard by making us pass through Ahamkara, Mahat-tattva 
and Miüla-Prakrti.? 


1 A ‘Ksana’ or Moment is a partless unit of time and is measured by the transit of one 
Paramanu (or Tanmátra) from one position in Space to another. See Pātañjala, III. 52. 

2 The I-making principle derived from the mind in its fundamental aspect as Buddhi 
again derived from the Root of both the psychical and material. 
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It is not necessary here to deal in full with Ahamkara and the rest.! 
But the trend of the investigation of the Second Standard is clear: (a) 
Having reduced Matter to complexuses of Tanmdiras which are Generals 
of the Sense-particulars or Universals, it recognises the basis of Matter in 
the Mental Principle, or rather a Principle which, in having to evolve as 
sensible Matter, has first to evolve as the Mental Principle. (5) The first 
Standard had left even at the beginning a heterogeneous order viz., Para- 
manus, their Gunas, Adrstas, Dik, Kala, Atman and the rest. But the Second 
Standard is able to trace all this heterogeneity to a homogeneous uncons- 
cious Root (Prakrti) which, however, it still leaves tripartite (as being 
constituted of Sattva, Rajas and Tamas? and Cit or Purusa). This tripartite 
“homogeneous” Root as being the object "seen" by Consciousness, is the 
Primordial “Mind”? and Primordial “Matter” which first evolves as 
Buddhi, then as Ahamkara, then as Tanmátras and lastly as the particles of 
gross matter or Bhita. Thus this system makes the mental precede the 
material, the universal precede the particular, the homogeneous precede 
the heterogeneous. It also conceives the world-process as an unfoldment 

or Evolution. 
Patanjala Dar$ana, III. 44 speaks of the five conditions of the Bhitas. 
(1) Sthüla. The actually perceived condition involving Gandha, Sparía, etc., 
each perception gives a particular form of Bhita with a particular set of 
qualities. (2) Svarüpa. The generic quality (jati) of the five kinds of Bhita; 
the generic quality of Prthivi, of Ap, Tejas, etc. (2) Süksma. The Tanmatras 
which are the units or causes of the Bhiitas. (4) Anvaya. The three ‘Gunas 
pom و‎ Tamas) which underlie and constitute ultimately all 
سر‎ bu ^ سے‎ The end for which each form of Bhüta exists and 
E E x d as an object or instrument of Bhoga or enjoyment. He 
concentration or Samadhi on these five conditions of Bhüta 

can control it. 
ME اود نت‎ ca the Tanmátra is the unit of the Bhiita. In what sense? 
Tem 402ر دع‎ (non-particular) in the Second Standard 
سار‎ Jala, 11. 19). It is called also the Suksma-Bhüta. The etymo- 
le word would suggest that it is the unit, or standard, or archetype. 

I see whiteness in this paper or greenness in that leaf. I : : 
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1 See Mind ante. 
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of Rüpa, but the Rüpa as a Universal; to be a standard or archetype, it 
must not be Ripa as apprehended variously by various limited sense-capa- 
cities but as apprehended by a perfect or “Absolute Eye.”! To be Saksma, 
it must not be Ripa as seen by me in this paper but as existing in the 
“elements” of the paper. That is, it must be elementary Ripa appearing, 
within the limits of man’s sense-capacity and subject to his inherited ten- 
dencies or Samskaras, as the Ripa of this paper. 

Suppose we make this hypothesis. Let this paper be divided and sub- 
divided till at last the non-magnitudinal “points” are reached; and let a 
Perfect Sense (i.e., free from the limitations of varying tendencies or Sams- 
karas) apprehend those points. Then, to such a sense (say, the eye) there 
will be presented standard *Rüpa-points". A Rüpa-point is an “atom” 
of Rüpa or an infinitely small element of Rüpa as apprehended by a Perfect 
Eye. Similarly, a Sabda-point is an “atom” of Sabda; and so on. Each is 
4 sort of ideal or standard *Psychon"; and there are obviously five kinds 
of Psychons involved in the constitution of sensible matter. In the Second 
Standard we discard non-mental supports of the gunas, viz., the Paramanus 
of the First Standard. Hence, now, this paper, for example, is just the 
aggregate of Rüfa-points, Rasa-points, Gandha-points, etc. As the Physicist 
now explains Matter by “atoms” of Electricity (or Electrons which however, 
cannot be the ultimate units), so Samkhya reduces Matter to an aggregate 
of Psychons which, from its view-point, are standard elements of Rupa, etc., 
as presented to a Perfect Eye. 

As Psychons they are obviously not reducible to one another. A Ripa 
is not a kind of Rasa or a kind of Sabda. In synthesising from the psycholo- 
gical standpoint the world of sensible Matter we cannot come to a number 
of distinct classes less than five;2 the five Tanmátras are the five irreducible 
minima of categories within which our experience of sensible Matter can 
be summed up. Though differing as effects, they may however agree as 
regards their causation, i.e., they may all be deduced from the differing acti- 
vities of one higher Principle (e.g., Asmitā or Ahamkára, the Y-making or 
individualising principle by which a limited centre recognises itself as 
such). 

In passing through the “refracting and defracting media" of our 
limited and varied individual Samskaras pertaining to our instruments of 
perception, these standard Ripa, Rasa, etc., become in effect infinitely 


! Cf. Plato's doctrine of Archetypes. 
? As was recognised by J. S. Mill in his "Logic". 
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diversified; so we experience almost limitless kinds of Ripa, Rasa, etc., 
which change and pass, and differ from case to case. Behind all this kalei- 
doscopic changes of form, etc., we have the standard 7071711671747 themselves 
and their permutations and combinations. These are the "things-in-them- 
selves”. It is clear that the Zanmátras are the Generals or Universals of 
which our perceived Ripas, Rasas, etc., are the aggregates and particular 
variations. 

As, again the Electrons by their number and various arrangements 
are believed to constitute the atoms of Matter, so the Ripa-units, Rasa-units, 
etc., by their various combinations make the Bhitas or sensible matter. 
Whilst a Sabda- Tanmátra may exist singly, a Sparfa- Tanmátra is commonly 
a compound of Sparfat+Sabda; so a Rüpa- Tanmátra is= Ripa T. + Sparga 
T.+Sabda T.; so Rasa T. is a combination of 4; and Gandha T. is a combi- 
nation of 5. By reason of such combination, they possess, in the above- 
mentioned order, 1, 2, 3, 4, 5 Gunas.1 

Whatever the original Datum or Stuff may be, whether Cit or Prakrti, 
it is clear that we can have "points" of Ripa etc., in it, only after some Indi- 
vidualizing Principle (Ahamkara) has operated upon it; by such operation 
separated Centres of Action and Reaction appear in the Continuum. The 
Individualizing or Centre-referring Principle is Asmità or Ahamkara. The 
whole operation again pre-supposes, and is resolvable into, three concurrent 
activities which the Samkhya calls Sativa (Presentation), Rajas (Movement), 
and Tamas (Veiling). Cit or Consciousness stands apart but lights up the 
whole show. 

12 
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1 See Patafijala-Bhasya, II. 19. 
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Then this Cit Itself or Pure Consciousness will be the required Conti- 
nuum, and one which is self-revealing (svaprakasa.) All operations and all 
operatives and all operators will be then the conditions of Consciousness 
Itself. 

Dik, Kala, Akaga and Atman will only be the Cit-continuum or Cons- 
ciousness ( Cidakasa) in different attitudes and relations. Cit or Pure Cons- 
ciousness or Spirit is the subject of a future volume.! 

As before pointed, the Continuum has a static (quiescent) and a dynamic 
(stressing) aspect. The second does not cancel or suppress the first. When 
the Cit-Substance as Energy (Sakti) evolves as the world, Its static or quies- 
cent form is also maintained. This is the significance of the Kali Mürti— 
the figure of the moving Kali-Sakti on the corpse-like (Sava) quiescent 
form of Siva—a common symbol in the Tantras. 

In Its evolution as Energy (Sakti) the Series (Dhara) with its superior 
and inferior limits explained before applies. So that we have higher and 
higher continua and lower and lower discontinua. The perfect limit of 
the continua is Pure Cit, and the lowest limit of discreteness is the 71:1 
as a form of Supreme Energy. While Energy concentrates? into Bindus, 
Its continuous forms also exist as “fields” for the operation of the Bindus. 
Hence if Sakti to operate as and through Points requires Dik and Kala, 
we have them already given for they are only modes of presentation of 
forms of Cit to Cit itself. 

In fact, the JVada- Bindu which concludes every mantra— the Continuum 
and the Point—are the correlates of each other. One is not without the 
Other. They are the two poles of Being, so that Brahman is at once ‘‘anora- 
niyan mahato mahiyan’’ “smaller than the smallest and greater than the 
greatest"—as Veda says. 

Hence when at the one pole the “point” of Sabda as Tanmatra appears 
at the other pole the subtle continuunt of Sabda or süksma, apaücikrita 
Akasa (ether) appears. They are aspects of the same appearance. 

Psychologically it is so. The infinitely small element or unit of Sabda 
as presented to the “Absolute Ear" (an idea which is however implicit in 
the Second Standard), and therefore as Avisesa (universal), was the Sabda- 
Tanmatra considered before. But the “Absolute Ear" may “hear” both- 
wise—the smallest as well as the largest (parama mahat). Hence to It Sabda 
as Tanmátra or Universal will present both the poles—Sabda as Point and 


| (Now included in the present volume) 
? That is, becomes as it is Ghanibhüta. 
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Sabda as Continuum (both universal, because not, ex hypothesi, presented to 
this limited hearing instrument or to that). If, again, by ‘Sabda’ we mean 
not ‘sound’ only but ‘spanda’ or movement then we have this: * 

(1) Süksma-Akàéa— Universal-fabda-continuum = Cit-faktiin a condition 

of stressing in general. Similarly, 

(2) Süksma-Vàyu— Universal-spara-sabda-continuum, and is a deriva- 

tive from the first. | 

It is a condition of Cit in which there is (dynamically) mobility in 
general, and (psychologically) Sparsa or touch in general. Both the mobility- 
in-general and the Sparga-in-general being as they are presented to an 
“Absolute Touch”; our experiences of mobility and Sparía being limited, 
varied and particular. In (1) the stresses are considered as not producing 
actual motion. Then we have (3) Tejas—Universal-fabda-sparsa-rüpa-conti- 
nuum, and is a derivative from (1) & (2). 

It is not easy to present in a simple manner the special dynamical 
aspect of Tejas, Ap and Prthivi, but we may say that their dynamisms are 
such that they produce Radiation (Electrical or other), Liquidity and Rigi- 
dity in general respectively; psychologically, they are responsible especially 
for Rüpa, Rasa, Gandha (all in general). And it should be borne in mind 
that in the two higher standards (and more particularly in the third), 
psychism is = dynamism; they are only aspects. 

We have taken the Absolute Sensibility and presented to It Sabda as 
continuum, sparsa as continuum, etc., and obtained pure Akésa-Tanmatra, etc. 
We might have as well begun at the other “pole” or the Point. 

Because Prajapathi or Hiranya-garbha as Absolute Sensibility knows 
Sabda- Tanmátra, etc., it must not be thought that His knowledge is restricted 
to the pure Universals only. He is sarvaj&a and sarva-wit) His Sense is 
the Ideal Limit of our senses: He thus transcends us ; His sense is the aggregate 
of our senses: He is thus immanent in us. 

m explaining (2), (3), etc., we have seen that the higher principles 
necessarily enter into their derivatives, so that in Prthivi-Tanmatra, for 
وھ‎ sarees of the four higher principles are involved. This is 
c > : but ماس‎ compounding is necessary (which is called 
which eue um angucap ana) to get the Sthüla-Bhütas, or sensible matter, 

ject of physico-chemical science. 


! As Sarvajña He is knower of the U 


Sarvavit He is knower of the ne niversals or generals of the sense particulars; as 
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PREFACE 


The portion of this book which deals with Causality is my work in 
the carrying out of which I am indebted to Dr. Seal’s learned work ‘‘Posi- 
tive Sciences of the Hindus". The second portion, on Continuity, has been 
written by Professor Pramathanatha Mukhyopàdhyaya with whose colla- 
boration I intend to publish the next volume! of the series dealing with 
Cit or (to give this untranslatable word an English name) Consciousness. 
After a discussion of the essential terms, Reality, Consciousness, Mind, 
Life, Matter, Causality and Continuity, and possibly a few others such 
as Samskàra or Tendency, the ground will have been prepared for the 
treatment of such special Sastric subjects as Adhikàra, Sadhana-Sakti, 
Mantra-Sakti, Ritual in general, Yoga and so forth. It is more than useless 
to attempt to deal with such matters unless the philosophical terms I have 
mentioned are understood. 


Bormes, Var 


16th February 1923 J. W. 


1 Mahamaya : Power As Consciousness. (The next section of the present volume). 
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THE WORLD AS POWER: 
POWER AS CAUSALITY 
( Karana-saktt) 
1 


It has been said! that causation has been involved in a denser dust 
of discussion especially since the days of Hume, than any other subject 
except Free Will which is intimately connected with cause and effect; and 
that there is no agreement among Psychologists as to the internal convic- 
tion nor among physicists as to the external relation. Many centuries how- 
ever before Hume the same questions were discussed and it is to India that 
we owe the notable doctrine of the essential identity of Cause and Effect; 
though we may read English works of Indian writers on Causation rich in 
references to Berkeley, Hume, Mill, Herbert Spencer and others without 
mention of what India has said on the subject? I suppose Cinderella 
would not have minded neglect so much if it had not been that of her sisters. 
It will be found however that India has in its main heads fully dealt with 
the matter from the empirical, metaphysical, and absolute aspects of 
Reality according to the three Standards which constitute the Intellectual 
Body of Vedantic Truth as Spiritual Experience. 

First then as to the internal conviction as to the truth of the principle 
of Causality, namely that there is no phenomenon without its cause. Is it 
derived from the individual’s generalisation from his experience? It is 
not; because it is always and from the beginning associated with it. More- 
over universal propositions cannot be established by limited perceptions. 
Nor is it a form in the Kantian sense of the understanding considered as 
isolated from and independent of the things presented to it. Whence then 
does it come? It is one of the innate tendencies or Samskàra inherent in 


1 Dr. McCosh, “F irst and Fundamental Truths”, 207. 
e: Er Sterling. Gifford Lectures 279—287, who says “I suppose we owe all this to the 

indoos". 

3 Therefore I would 1efer these and English readers to Dr. Seal's “Positive Sciences 
of the Hindus" where the subject is summarised from the Indian standpoint and the 
authorities are given. 
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mind generated by its past experiences. These accumulated Samskaras 
are in Indian philosophy the source of all our irresistible assumptions and 
convictions. Thus Kant contended that the persistent reality of the causal 
order is as necessary an assumption for our knowledge of the external 
world as time and space. World-experience does not justify these assump- 
tions. But they are there as (it is said) the product of an infinite number 
of experiences in an infinite number of worlds. Mind is never in any Indian 
system a Tabula Rasa but is on the contrary a mine of impressions and 
tendencies. There is a given form of experience because there has 
always been a similar experience under similar circumstances. There 
Is a given state of facts because there has always been a similar state 
of facts under similar conditions. This is the principle of the Uniformity 
of Nature in its Indian form. The pre-existent experience so postulated, 
though not without rational proof in its favour, cannot be established 
with certitude by reason alone. In supersensible matters reason can 
only attain at the best conclusions of probability. The affirmation of 
pre-existence rests secondarily on Sruti or Revelation and primarily on 
actual experience in the form of that threefold supersensible knowledge 
(Traividya) which is concerned firstly with the cosmic history of the indivi- 
dual self and secondly with such history of others, both being effects in the 
general cosmic process, and thirdly with the cause of such process.! If 
any one says that he does not believe the possibility of such supersensible 
i eet و‎ he is entirely within his rights and no one can possibly have 
ony, objection. But those who for any reason have satisfied themselves on 
ear, ahh ph pa will not in their turn be affected merely by 
country are ere pesi d AU alas 
Canines Mese s aM. UTS repudiation on hearing merely 
cience, “Superstition”, “Progress” and the like. 
But India has not been with 
Womb of her Thinking She has t 
ücism, Scepticism, Materialism, 
ری و ہہ‎ ii 
er. The ancient sce 
those who assumed j 


of persons who in this 


am ca utpatti jianam, and the Jiana regarding 
having experienced another thing 


POWER AS CAUSALITY 255 


limited perception. Every inference is based on an unconditional con- 
comitance which must itself be inferred. There is thus a regressus ad infinitum. 
The nexus between cause and effect was only (they held) a notion based on 
former perception which by accident is found justified by the result in a. 
number of cases. In a similar way Hume held that we do not apprehend 
any efficiency in the causal order but only a certain regularity of sequence 
which contains no absolute guarantee of permanence. An ‘effect’ is only 
what habit leads us to expect. But a necessary connection that is possibility 
of inference between any two existent things. cannot be based on a mere 
expectation which though it has never been falsified may yet some day 
be so. The Nyàya of the first Standard has produced in its later develop- 
ments some of the greatest logic-choppers in the world, but in its earlier 
forms was both acute and sensible. Without assuming (as the Buddhists 
did) Causality as an a priori principle, and making deductions therefrom, 
and without holding (as they did) causal efficiency to be of the essence of 
empirical (relative) reality, the first Standard took its stand on observed 
concomitance. It admitted that strong objections might be urged on the 
basis of mere observation but held that they could not be answered by 
the canons of causality and essential identity proposed. Falling back on 
the rational practice of thinking persons it was content with a pragmatic 
certitude.! It was held that the internal conviction was sufficiently justi- 
fied for all our practical purposes. 

The Buddhists took another line of argument to the objection that 
whilst it is true that logical methods of induction may show how in parti- 
cular cases the causal relation is to be established, yet this is only a method 
which itself requires a warrant. The Buddhists replied that pragmatic 
reasons assign a limit to doubt. If in any particular case the method was 
satisfied, the antecedent in question must be the cause, for there was no 
other to serve as such. If it is not the cause then there is none and this 
conclusion is in contradiction of the rational ground of all practice, since 
all volitional activity proceeds by implication on the principle of causality 
namely that there is no phenomenon without a cause. If things could 
happen without a cause, all motives to action would be baffled. The truth 
of the principle was held to be guaranteed by the same ultimate criterion of 
empirical reality as the truth of perception itself, namely, the correspon- 
dence between the rational and practical activity of the self.2 


1 See Seal, “Positive Sciences of the Hindus,” 267—269. 
2 Seal, op. cit., 259—261. 
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2 

The second Standard fully accepts the principle of Causality and 
efficiency in the transcendent sense of an unmoved Reality disturbing the 
rest (as equilibrium) of the active source of mind and matter and their 
energies. Through this co-operation Nature is dynamic. The third 
Standard similarly assumes the Principle of causality and efficiency with 
this difference that in lieu of two Principles it posits One of dual aspect, 
static as Being-Consciousness, kinetic as the Power of Becoming in which 
Being-consciousness weaves the garment for Itself, which is the unconscious 
(in themselves) psychic and materialforces. The first in the Saiva and Sakta 
doctrines is Siva and the second Its Power or Sakti. But the two are in the 
Monistic schools one. Mayavada Vedanta whilst accepting such a view 
as empirically valid takes the last step and holds that in the absolute sense 
the Principle of causality and efficiency is as much Maya as the universe 

to which it is applied. | 
As to the external relation, the First Standard held that cause and 
effect were two distinguishable conditions of things in a relation of antece- 
dence and consequence. Its doctrine of causation is that of the absolute 
non-existence of the produced before its actual production;! that is the 
ra a cms ہے‎ coat identical with the cause as in the next 
regards the relation of cause and effect it 


Standard: according to 
Gon takes place throu 
molecular motion.‘ 


! Which gives it 
? Atindrya-£akti 


its name Asat-karya-vàda. 
4 Bhautika-parispanda, 


3 See Seal, op. cit., 262. 
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it does not deny but affirms the Power (Sakti) of the Lord in His creation 
of the Universe out of the pre-existing realities! nor does it deny the 
existence of metaphysical conditions like merit (Dharma) which constitute 
a system of Moral Ends which fulfil themselves in and through the mecha- 
nical system and order of Nature.2 The creation of the world takes place 
as an absolutely new creation? by what is called Yaugika-srsti or conjunction 
of the nine eternally pre-existing entities (Dravya) with all their properties 
and relations. 

Motion (Karma)‘ is defined in the Commentary on the Vaisesika 
Aphorisms as the unconditional cause of change of place in a particle 
which in its simplest form is instantaneous and as Vega or impressed motion, 
or momentum is a persistent tendency or physical Samskara implying there- 
fore a series of motions.’ This motion is as we may see happening around 
us, conveyed from or communicated by one object to another. Final 
causality or motion is attributed by the First Standard to 06ء‎ 
(lit. *Unseen?) which is resorted to in explanation of observed phenomena 
only when these cannot be derived in any way from the operation of known 
causes. Several classes of cases fall under this head such as the operation 
of the transcendental cause, Merit and Demerit$ which explains the con- 
junction and disjunction of Souls (Atmans) with their bodies, or according 
to the law of Karma or action or the operation of moral causation as super- 
imposed on the natural order; and the first motions in the primordial 
elements of matter? at the beginning of creation. It is the Lord (I$vara) 
who is, though Himself unmoved, the First Mover operating according 
to the law of the unseen causes or Adrsta. Motion therefore in this system 
is something communicated, and it is this communicated, as opposed 
to inherent motion or essential efficiency of the second standard, which 
constitutes the phenomenal cause of the first. 

3 

The first Standard conceived the matter under discussion in a simple 
fashion. The world is reducible to certain eternal realities. "These are 
brought together by God and form everything experienced in the Universe. 

ae To RAE three Saktis: nitya-jfiana, nitya-icchà, nitya-krya. 
3 Hence it is called Arambha-vada. 
boss میس ہی سس اھ‎ 
ec m pns pers ient tendency (Samskara) to motion or tendency to restitution 


5 Dharma, Adharma. That is an action in accordance with or contrary to the universal 
law. 7 م٥۶1۰‎ 
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The things so formed by the eternal realities are absolutely new productions 

which had no sort of existence whatever before their production. All 

moving things are moved by a force called Kala which though different 

from and independent of other realities is in general relation with them. 

Dik again is the force of relative position. Final Causality or motion is 

attributed to Adrsta (lit. *Unseen") such as the first motions in the primor- 

dial elements of matter. Adrs/a is only resorted to in explanation of observed 

phenomena when these cannot be derived in any way from the operation 

of known causes. In the universe so constituted causation takes place 

through molar and molecular Motion (Karma) which is the cause of change 

in place in a particle. This motion is conveyed by one body to another. 
Cause is one thing and effect is another. The former is the invariable, 
unconditional, immediately antecedent, sum of operative conditions and 
the latter or effect is the consequent phenomenon which results from the 
joint operation of the antecedent conditions. As already observed the 
power of movement is not lodged in matter itself. It is a distinct principle 
in general relation with it. There is nothing but the invariable uncondi- 
tional time relation between the cause and effect. This Standard does 
E vc E observation or legitimate RPO any 
NN AE e as M dr power (Atindrya-Sakti) 
posited in the second i The ers 7 We ا‎ 
موہ‎ ae . The cause is nothing other than an uncon- 
, € compiement of operative conditions and the effect 
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original experience from which the concept of efficiency is derived has 
been held to be a justification of its validity; that is there is in fact power 
in the cause to produce the effect. As so conscious we have the feeling that 
in human activity we are in the Power-house itself. It is objected thats 
this is a mere ejective interpretation, a projection of our consciousness of 
power into the outside world. The world outside us does not give the 
concept of efficiency except we read what we are conscious of into it. We 
do not sense power or initiative force anywhere. In fact causation is a 
notion derived from our own conscious activity. This is true as also that 
it is Consciousness which makes the very change of nature intelligible 
to us.! 

Nevertheless we may support the dynamic view of the universe on 
the Monistic. principles of the Sakta system. Mind and matter are twin 
aspects of the Mother-Power (Maha-Sakti). They are themselves forms of 
power in differing degrees of contraction (Samkoca). Power exists in either 
case, though in man's mind only it is revealed together with the conscious- 
ness of it. It is true that efficiencv is discovered not outside but within us. 
But if it did not exist all would not make discovery of it. The charge of 
anthropomorphism only succeeds against those who altogether sever mind 
and matter, the intelligible from the sensible. It is however a formally 
valid criticism that the unity on which this argument is based is not itself 
established. This calls in question the truth of Monism itself. Sàmkhyan 
dualism gives independent reality to motion or change. It may be objected? 
that these as absolute, objective, independent occurrences have in them- 
selves no meaning, for their meaning is in Consciousness which by giving 
meaning to succession demonstrates its own persistence, which as conscious 
continuity by creating time and space proves its own timelessness and 
spacelessness, thus as the Monistic Vedanta says, giving testimony of 
consciousness as the Self being the sole basis or reality. But can reason 
establish anything more than that motion or change has no meaning 
independent of Consciousness? We make a further step when we say that 
there is in fact only reality namely Consciousness, a position for which 
we may argue but which cannot be established with certitude except by 
an actual or direct experience of unity. Those who seek to establish super- 
sensible (Atindrya) truths on any other ground must fail; just as those who 


1 See as to this and the concept of Energy generally the skilful criticism from the 
Advaita-Vedanta standpoint in Metaphysics of Energy by G. R. Malkani published by 
the Indian Institute of Philosophy, Amalner, (E. Khandesh). 

? See “Metaphysics of Energy.” 
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argue against the validity of the individual's experience must fail. It is 
his experience, adduce what facts and arguments you will against it.! 
4 
In the second Standard there are two ultimate Realities, existing 
independently the one of the other, namely the class of Selves (Purusas) 
whose nature is Consciousness and the psycho-physical Principle (Prakrti). 
When the two Principles are associated as in world-experience there is 
consciousness identifying itself with its vehicles of mind and matter. 
Where they are dissociated then Consciousness is alone in its aloofness 
(Kaivalya). These two in association are the efficient and material causes 
respectively of the universe, whilst in Vedanta there is only one Reality 
which in different aspects is efficient and material cause. True efficiency 
is the power to initiate change that is the power of X to affect Y whilst X 
itself is unaffected and remains at rest. If the agent X is itself moved then 
it becomes a patient. This efficiency 1s transcendental and not the ordinary 
notion of efficiency of science which has no metaphysical support. Lotze 
says; “There cannot be an inner state of anything such as to be for that 
thing the condition of its being in another particular state." It is in fact 
impossible even to conceive X moving Y in the world of things without the 
former itself moving in the act of moving the latter. If X moves then it 
must be moved from outside. The agent which is moved and moves does 
E 990 وہ‎ an impulse which it has itself 
و یر‎ n : ep enomenal world the moving cause can 
eina s; Ene us e universe which by the configuration of its 
nhe. r movements. No element whether animate 
at rest until it is moved thro ^ d ie uie — 
ہو‎ outst مو‎ et a s outside itself. And once recourse 
E echar E on of efficiency is lost.2 In the universe as 
unending change of cause and effect, each movement 


E PER : ig result ofa previous one and the cause of that which follows. 
b on doubtless to speak of the self-initiated movements of animate 


eing. It is : 

bur Bs that there is true efficiency in the case of such‏ صرح 

dependent 8 ا ۱ مہ‎ of living substance is not necessarily 
nıcal propulsion by something else from outside. In 


fact some 
2. Some altogether deny spontaneity of movement in living bodies attri- 


1 It is the t : 
truth for th ek) him however much others 


i may refuse : 
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2 See Metaphysics of Energy by G.R Malkani ; 
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buting their movements to the colloid and chemical reactions of the mobile 
beings and the medium. But, however this be, no true efficiency, as above 
defined, is discoverable in any form of phenomenal being as such. True 
efficiency only exists in their ultimate Cause. In Samkhya the Psycho- 
physical Principle is essentially active. It is never at rest. No cause is thus 
required to set it in motion. Consciousness (Purusa) is efficient in the sense 
that it determines the equilibrium of the former principle so that it deploys 
and manifests itself in the psychical and physical variety with which the 
unity of consciousness identifies itself. 

The Psycho-physical principle is composed of three Factors, Moments, 
or Aspects! which are a tendency towards Activity, that is what is efficient 
in any phenomenon, and which may work upon either of the other two 
factors? which are tendencies towards the Manifestation* or Veiling of 
Consciousness in that phenomenon’ respectively. The very nature of 
Energy is Efficiency to do work, to overcome resistance and to produce 
motion. All energy is therefore kinetic, even potential energy being energy 
of Motion in imperceptible forms. And so it is said of the essentially 
active Root-Energy-Stuff of the universe or Prakrti* that it has both 
homogeneous? and heterogeneous or heteropathic change.* By the former 
is meant ‘change in its own given condition’. The changed state is equiva- 
lent to the changing state. Thus the threefold Factors of the Root which 
is the material cause of the future and still unmanifested universe are in a 
a state of equilibrium. The Root even then changes so as to maintain this 
state of equilibrium the change not upsetting the equilibrium. It changes 
because activity of some kind is of its essence. The reason is that theinherent 
tendency to manifeststion is counterbalanced by the resistance of the 
Factor which in produced nature is called mass resistance, stability, or 
inertia. Consciousness as the Purusa is the efficient agent for the destruction 
of this equilibrium and the manifestation of the universe to Consciousness 


1 Guna; translated as quality but which also means strand or thread. The Root is 


threefold like the twisted sacred thread of the Brahmana. 
2 Rajas Guna. 3 Making one suppress the other. 
4Sattva-guna. It is that in the Material Cause which serves as the medium for re- 
flection of the Sat or Consciousness of the efficient cause, the Purusa. It is therefore the 
i lement as mind in the Phenomenon. ` à; l 
VISITS GS Gus. counteracting the tendency to Conscious manifestation, physically 
manifesting as the mass and inertia of Matter which as such is the unconscious element 


in the Phenomenon. 
6 Pra-- krti= before creation or ات‎ Marc Nu 
all actions (Krti) are done. Actions = Srsti. (production), 
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7 Sadráa or Sarüpa-parinama. 8 Visadréa or Virüpa-parinama 
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through the Mind with which the latter identifies itself. In manifestation 
however Change is heterogeneous. Manifestation involves varied collo- 
cations of energy. One relation of the Factors then changes into another 
different from it and so on with the result that Causation is a transformation 
of the homogeneous origin into the heterogeneous effects which are the 
varied universe of Mind and Matter. 

As stated, consciousness as efficient cause of movement does not itself 
move. We may seek a physical analogy in the nature of catalytic activity. In 
a chemical substance which is possessed of catalytic action the latter effects 
something and yet does not itself (so far as we can see) get transformed nor 
lose anything of its mass or potential during that chemical activity. Such 
a substance does not combine with the others which it influences but it 
(by its presence) influences others in proximity to one another to combine 
and to become themselves the seat of chemical activity and transformation. 
ks 2S CE romae a iti gain nothing and s0 keep them- 
E کہ‎ xem 2 natura ly cease to influence if isolated from 
ET EDE "s activity in the sense of influence would have 
: nal should they be altogether and permanentaly isolated which 
Is the meaning of Kaivalya.: 

, Action may thus be apparently caused or directed by a body which 
Itself undergoes no change. Whilst this example ill 
lessness of the Efficient Cause it does vicc ہے جم جب‎ 
۱ not bring out to view the apparent 
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We may leave physical analogies which are necessarily crude, though 
not without effect, for those who live in the actions and reactions of matter, 
and endeavour to explain the subjects from the psychical standpoint. In 
this view we may say that Nature always actively “works for" that is shows 
Herself to the consciousness which associates itself with Her. To the cons- 
ciousness which discovers its true nature and that it is other than and 
separated from mind and matter She withdraws herself. Until then Cons- 
ciousness which identifies itself with Mind and Matter continues to be the 
efficient cause of their production. All Mind and Matter and their energies 
are contained in the Original Energy-stuff: so that manifestation is an 
unfolding. This is the doctrine of the existence of the product in a potential 
form in the cause prior to its actual manifestation as effect. Things are 
not formed out of pre-existing materials as new creations, but products 
already exist in a potential form in the original productive principle. They 
simply unroll themselves out from this potential state as a tree unrolls itself 
from out the seed. The Cause holds within it the effect potentially. The 
effect is the cause modified. Cause and effect in the universe are different 
positions and states of conditionedness of the same thing in the time- 
sequence. The effect is in the cause and the cause exists in the effect which 
is only the cause manifested in a collocation.? The effect which is potential 
is actualised. Nothing which is produced is something entirely new. The 
manifestation or causation of an effect is only the passage from potentiality 
to actuality. Cause and effect are thus essentially (that is as to substance- 
energy as distinct from collocation) one. The X which is virtually the cause 
is the same X which is virtually the effect. 

The Factors of the Root, notwithstanding their transformation into 
diverse forms, are neither created not destroyed and are ciernal. The 
totality of Mass? and Energy^ remains constant if account be taken both 
of the actual and potential. But the concrete phenomenal modes evolved 
in this process are subject to growth and decay, which are only due to 
changes of collocation and consequent changes of state from the potential 
to the actual. The course of evolution conforms to a fixed law inherent in 
the transforming whole, the transformation of which is constant and not 
arrested for a moment. There is thus both transformation and conserva- 
tion of Energy. As the total Energy remains the same while the world is 


1 It is therefore called Sat-Karya-vada. 
2 Karanasyaiva samsthanamatram. Cf. Seal, op. cit., 89. 
3 Tamas. 4 Rajas. 
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constantly evolving, cause and effect are only more or less evolved forms 
of the same ultimate Root-Energy Stuff. The sum of effects exists in the 
sum of Causes in a potential or unevolved form. What is called the material 
cause or sum of material causes is only the Power which is efficient in the 
production, or rather the vehicle of that power. This Power is the potential 
form of the Energy set free in the effect through concomitant conditions 
necessary to call forth the so-called material cause into activity. 
There is liberation of potential Energy following on the action of the 
proximate efficient cause or concomitant condition. The causal operation 
of these lies in the fact that they supply the stimulus which liberates the 
potential energy stored up in a given collocation. Everything in the pheno- 
menal world is a special collocation of the three Factors of the Root cause. 
The sum of material causes potentially contains the Energy manifested 
in the sum of effects: and in the passage from potency to actualisation the 
effectuating condition (concomitant, cause), when it is itself accomplished, 
Is only a step in the evolutionary series which adds a specific stimulus and 
renders determinate that which was previously indeterminate. "When 
the effectuating condition is added to the sum of material conditions in a 
given collocation, all that happens is that a stimulus is impartéd which 
removes the arrest, disturbs the relatively stable equilibrium and brings 
(in pii uid vna Bui with a fresh collocation. Non-material 
ncomitants like Merit and Demerit! do not 
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properties of things (which are but modes of Energy) follow a definite 
and unalterable law (which we observe in the phenomenal world) in the 
order of their appearance and succession under conditions of space, time, 
mode, and causality and hence all effects do not manifest themselves 
at once.! The category of causality is mediated through the scheme 
of order in time. The empirical institution first superimposes relations 
of antecedence and sequence on changing phenomena and the under- 
standing out of these relations creates order in time. The empirical 
intuition then intuits the phenomenal series of transformations of Energy 
in this Time-order and in so doing imparts the relation of cause and 
effect into Nature.2 

It is to be noted that the Energy which Mind, Life, and Matter 
display is of a transcendental nature. That is, it is not the energy of 
forms of mind and matter considered in and by themselves, but it is the 
one infinite Energy of the Original Principle of which they are both limited 
psychophysical modes. 

5 

The Third Standard as Vedanta in its Monistic form holds that 
the measurable universe is reducible to one Reality alone, the Brahman, 
the Immeasurable or Immense. We may consider the matter first from 
the empirical standpoint of Sakta doctrine. Here in lieu of the plurality 
of Selves (Purusa), there is the one Changeless Consciousness of Siva who, 
relative to the world, is efficient cause. The world is not something 
which has a reality independent of Consciousness. It is the transforming 
and transformed Power of Sakti of Siva who is the Divine Mother of the 
Universe. The Mother as Material cause is in Herself (Svarüpa) one 
with Siva3 who is Consciousness-being-bliss. The material cause is not 
thus, as the Samkhyas affirm, something unconscious. The Mother- 
Energy is the Source of all mind, life, and matter and their energies which 
are all modes of Her as Substance-Energy. 'The Power which evolves 
the world is both Consciousness (Cit-Sakti) and Maya“ or the finitising 
power (Maya-Sakti) which manifests as mind and matter. Neither Siva 
nor Sakti in themselves, that is as Being-consciousness-bliss, change, but 
Sakti is the Principle of Change and assumes the changing forms which 





! Dr. Seal, of. cit., 13—18 which I summarise and in which the authorities are given. 
2 Ibid., 22. 3 Cidrüpuni. 
.. _ * Maya means that by which a thing is ‘measured’ that is ‘limited’, (Miyate anena 
iti Maya) the principle which imposes forms on the formless. Some explain it as Ma 
(not) Ya (That) i.e., that which is the contrary of the infinite That without attributes. 
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constitute the universe. Here also there is a relation of essential identity 
between Cause and effect. Consciousness remains one and unchanged, 
immanent in all mind and matter: and the latter are essentially one 
as regards Substance-Energy. There is true causal efficiency in its trans- 
cendental sense. But the efficient and material causes are not two inde- 
pendent Principles but twin aspects of the one Reality in whom inhere 
both. Causal efficiency is the very essence of Reality in its Power aspect 
and it is this efficiency which is inherent and manifested in all things in 
the universe which are the transformations of the Mother-Energy-Substance 
(Maha-Sakti) one in Herself with Consciousness. 

It is to be observed however that there is a difference between the 
modes of operation in the evolution of the world, that is of its constitutive 
principles and in the world so constituted. 

In the case of transformation of Energy-Substance in the world itself 
the result of the cosmic process above described, the cause ceases to exist 
as cause immediately before and when the effect comes into existence. 
Thus as the Laksmi-Tantra says "in the world milk loses its nature im- 
mediately when it becomes curd (there is curd only not milk and curd)” 
but this does not apply to the Supreme Cause and Its process for the 
quality! of that Cause is Virya; that is unaffectedness in spite of being 
the transforming material causes This principle is applicable in the 
case of both the second and third Standards or Samkhyan and Vedantic 
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the terminal of activity as the whole universe is reached. Could the 
reversibility of the processes of life be discovered we might then see the 
adult organism led back through the successive stages of its development 
to the primitive germ whence it sprung. Hathayoga may in degree 
arrest degradation and give a reverse tendency to individual organic 
process! But it is the work of Cosmic Power to withdraw as a whole 
what it has ejected as modes of itself. This is Pralaya or dissolution of the 
universe when the two Radical Principles alone are. 

In this connection it may be observed that to Aristotle the “First 
Mover" must be functioning actuality, absolute Energeia for were it only 
potential Dunamis there were no reason so far as it was only that, it should 
become actual. Tt has absolutely actual being. which moves out of itself 
and returns to itself The potential presupposes preceding actuality. 
What is potential may or may not be. There is no absolute beginning 
of this process: and so it has been said “that no Theist can assign a first 
to Deity nor atheist a first to the systems of things in time.”2 The Sàm- 
khyan Material Cause as Energy-Stuff is prior to manifestation a state 
of equilibrated inner activity? associated with the efficient Cause (Purusa), 
and in Vedanta the efficient and material causes are aspects of the One 
Reality, the Whole and Full (Pürna), with all-mighty Power.* Neither 
in Samkhya nor in this or other Vedantic schools is the universe the pro- 
duction of something absolutely new: but there is an unfolding or develop- 
ment in the sense that what previously existed in a subtle form in the 
Cause is made explicit and gross in the effect.5 In the Vedantic schools 
the Lord is the efficient cause. 

6 

Before stating the doctrine of Vedànta from its transcendental stand- 
point in which all Causality is as much Maya as the universe itself it is 
necessary to consider further the question of the relation of essential identity 
of cause and effect as held by the second Standard and by the third on 
its empirical side. Cause and effect may be complete or partial. By 
complete cause' is meant the attitude of the universe as a whole at the 
antecedent moment and the ‘complete effect’ is the attitude of the universe 
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as a whole at the subsequent moment. When dealing with the complete 
cause external influences are excluded, that is, influences not within the 
system itself. 

As to the treatment of Causality there are thus two standpoints 
namely the ordinary pragmatic standpoint which deals not with the uni- 
verse of Fact but with Fact-sections? and the philosophic standpoint 
which tries to deal, so far as possible, with the universe itself. Thus 
from the first viewpoint the cause of an eclipse of the moon is the falling 
of the shadow of the earth: on her. From the second view-point the 
cause is the condition of the universe as a whole at the antecedent moment, 
that is the antecedent attitude of the universe, and the effect is the conse- 
quent attitude of the universe, that is the condition of the universe as a 
whole at the subsequent moment. In this case the cause and effect are 
not held apart and one set of things held to be the cause and the other 
the effect. The whole as cause is the cause of the whole as effect—the state 
of the whole which exists first being called the cause, and the other which 
follows the effect, though the two are essentially one, distinguishable 
by the specific arrangement of Matter and Force. In the instance given 
M d eie ; dien must be in a certain attitude in order 
deis , SES ds is may be in conjunction and thereby cause 
de de p d e tir can be torn apart from the physical 
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It is obvious that if the cause is absolutely identical with the effect 
there is no efficient causation at all. But we do, it is said, see “Becoming” 


. that is continuous natural process. Hence arises the notion of relative 


sameness through a series of changes, stages, positions. In so far as any 
of the determining conditions of an aspect of reality remains unchanged, 
in so far that aspect is said to be continuous. The reality of Becoming 
involves continuity of transition. All natural processes are conceived 
as continuous. Motion cannot be perceived without continuity. But 
this continuity again must be relative. For if there be continuity in its 
strictest sense the cause becomes coincident with the effect, all process 
becomes impossible and therefore all differences are abolished. Con- 
tinuity of transition is a necessary presupposition without which Becoming 
is inconceivable. What however practically is our experience ? Ob- 
jectively we only know successive positions, mere static points. Forms 
succeed one another in the natural process. Nextly differences of quality 
are shown in these successive forms. This diversity and succession of 
forms, discontinuous in themselves, set up the appearance of motion. 
The forms are many and mutually exclusive. ۰ Objectively then all that 
we know are successive static points which are plural, diverse, different 
in quality, discontinuous in themselves. The points as objectively given 
are discrete and unconnected. ۷۷۰ do not see transition between one form 
and another, the melting of one form into another. If we accept process 
and with it real differences of form, continuity becomes meaningless, for 
that which exists as a limit only cannot become another limit continu- 
ously. Nevertheless the notion of continuity is imposed on us being 
involved in the notions of causation, energy and motion. Our experience 
is apparently not of simultaneity. The terms of reality are successive 
because mutually exclusive. The cause of the reality of X is not thought 
of as existing contemporaneously with, but has having arisen before, X. 
Motion cannot be constructed by any number of mere static points. For 
such points always involve a gap between them with the result that there 
is a series of discontinuous points but no motion. What is done by any 
experiencer is to fill in these gaps by a subjective content. Objectively there 
is apparently no place for continuity. As regards causation we conccive 
of an ideal abstraction of Substance-Energy which is the unchanged 
ground beneath all changes of form which take place in it and we give to 
the static points a sort of movement and construct the image of a line. 


! For a fuller treatment of Continuity see post. 
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The universe, it is admitted, evolves. Evolving is also changing 
ina sense. Something is evolving. If there was absolutely no difference 
in any respect the “what” which in fact evolves would not evolve at all 
for it would ever remain what it is. Yet there is something which dae 
so remain. What so remains is the substance, stuff or materia] and the 
total amount of energy or Sakti (kinetic or static) working upon or in the 
substance. Thus if the complete cause be X and the complete effect Y 
then X=Y as regards the matter in them (Sakti as material cause) and 
as regards the energy in them (Sakti as efficient cause). But as there 
is change, and the effect is the cause in some way modified, there is some- 
thing in respect of which cause and effect in appearance differ, though 
as regards substance and energy they are the same. This is the collo- 
cation or distribution of the matter! in it and the collocation or composition 

or diagram of the forces in it. It is these which constitute what is called 
in Maya-vada Vedanta “Name and Form": From the standpoint of 
this Vedantic school, Name and Form, as Changing things, are Asat, that 
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universe. Putting aside for the moment the question of Types and their 
variations, that is whether there is any real variation at all, cause and 
effect are equal also not only as regards substance-energy but as to the 
collocation and distribution of matter and force. In what way ? If 
we imagine an evolving “what” as a solitary something evolving without 
external influence or environment, the general scheme of collocation 
or distribution may be the same in both! but it cannot be said that the 
actual collocation or distribution of matter and force in the cause is the 
same in the effect. If it were there would be no change. But evolution 
means change. From this it follows that the matter and force are re- 
distributing themselves without however giving up the general scheme 
of distribution. As regards such redistribution there is a difference that is 
as regards particular forms. Hence while basic matter-form (for the 
two may be regarded as one) together with their typical arrangements 
also persists, the actual form does not. If we take? persistence as the 
mark of the Real and the Real to be only that which does so persist, then 
we may climinate the changing characteristics of name and form as unreal 
in which case again X=Y for the residue is constant. If however whilst 
we regard the ultimate Cause as the Ens Realissimum we give to change 
or non-persistence a relative reality of its own, then unity can only consist 
in the identity of the cause which remains the same as cause even when 
variously self-modified as effect. The Sakta view that a thing changes 
as regards appearance (collocation, etc.) and yet does not change, that 
is, persists as regards energy and substance can only equate X=Y by 
ignoring the difference in collocation or experience, and the reason why 
X and Y being identical in substance and energy still differ as regards 
experience. Not only the appearances of X and Y but also the reason 
of the difference in appearance is ignored. Without ignoring them we 
cannot equate X and Y. "The identity is affirmed by reference to Reve- 
lation as direct spiritual experience without attempt to effect explanation . 
in terms of reason. It is the inscrutable (Acintya) Power of God. Sam- 
kara is formally able to ignore them by defining his reality or Sat as that 
which persists so that from this standpoint, X= Y because the collocation 
of X and that of Y and their reasons do not persist and are therefore the 
contrary of Sat or Asat. 





! e.g., When a small crystal forms into a large one in the solution the scheme of 
configuration of the molecules remains the same. Thus the cubic shape does not change 
though the size increases. 


? Nàma-rüpa. 3 As the Advaita-Vedanta of Samkara does. 
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Thus the pluralism of the first Standard deals with nine independent 
entities, their properties and relations. 0۶ these, matter is moved not 
by any inherent Energy but by another independent force called Kāla. 
The motion of one thing is communicated to another. All that is observed 
is this motion. Cause and effect are two things, and whether one stands 
to the other in the relation of cause and effect depends on its invariable 
unconditional, immediate, antecedence. Here we have the empirical 
notion of cause. The second Standard reduces these Realities to two 
only and introduces the notion of efficiency which is attributed to one 
of these namely Consciousness. The other, the Psycho-physical Principle, 
is inherently active and the cause of its movements is not to be sought 
outside itself. The relation of Cause and Effect is one of identity. Here 
we have the notion of causation as metaphysical efficiency. So also in 
Monistic Vedanta when viewed from the empirical standpoint: only 
here the efficient and material cause are aspects of one Reality. Lastly, 


from the absolute standpoint there is no causation at all: the notion having 
empirical validity only. 


POWER AS CONTINUITY 
( Sthiti-Sakti ) 
1 


As the notion of Causality is based upon the more fundamental 
notion of Continuity, I propose to deal with the latter in this second part. 
In the present Series as well as elsewhere, Experience, Consciousness, 
Ākāśa have in many places, been described as ‘Continuum’. Now, 
with regard to this, we have to satisfy ourselves, if we are to probe deeper 
into the matter, that firstly, the idea of Continuity is a fundamental and 
concrete idea (as distinguished from a mere mental abstraction) ; secondly, 
the idea is grounded in fact, or in other words, the Continuum really 
exists and is not only fabricated by the mind; thirdly, the idea as well as 
the reality of Continuity manifests itself in thought and in the world 
order in a variety of forms of which Causality is one. Our problem 
reduces itself therefore, in this second part, to three questions: (a) Is the 
idea of Continuity a native expression of the Given or Experience, or is 
it something constructed by imagination and superimposed upon the 
order of Experience ? In other words, Is it a datum of Experience or 
is it only a mental construct ? (b) Supposing that Experience involves 
this idea as its original presentation, the next query is: Does the Conti- 
nuum really exist? Is existence really continuous? While the first is 
an epistemological question, the second is a metaphysical question. The 
first enquires as to whether the idea is given in Experience, the second as 
to whether it is valid. (c) The next question is—In what forms does 
Continuity evolve in thought and in reality ? Prima facie, the ideas of 
Uniformity and Causality amongst others seem to be forms of the idea 
of Continuity; are they so? So also, Consciousness, Time and Space 
amongst others seem to be actual forms of Continuity; are they so ? 
Besides these three theoretical queries, we may have a practical One, viz., 
(4) The Continuum, though it may be given in Experience and really 
exist, often seems to be veiled in the representation of Experience; now 
how can we realise what has thus been veiled ? In other words, How 
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can we live in consciousness the Whole and the Perfect (Akhanda and Pürna) 
which we perhaps really are ? 
2 
The first question then is: Is Experience continuous or discontinuous ? 
In seeking to answer this question we must avoid on one hand the mistake 
of Sensationist Philosophy, and on the other, the illusion of “common 
sense". The former is committed to the view that our perception can 
only give us “points of sensation” or the “manifold” of experience which 
are always discrete. Our mental life is thus a “series” of impressions 
and ideas (to adopt Hume's classification) which do not constitute a con- 
tinuous flow or "stream" (as supposed by William James and others) of 
experience. The idea of continuity in Time and in Space is a mental 
construct—and may be an illusion like the notion of an objective causal 
nexus. Our sense-experience gives us “facts” which are discrete, dis- 
continuous, finite, particular. This psychology of Hume, Mill, Bain 
and others, and taken up by many physicist philosphers, which would 
seek to explain the phenomena of experience by the association of atoms 
of sensation, involves a fundamental mistake. Experience is never built 
up in that way. Experience never begins with, and never is atoms, or 
points of sensation. It always is a continuum, a universe. As such it 
a8 the Given, the Fact. The discrete points of sensation are obtained 
by dissociation, analysis, veiling or ignorance of the Whole.? The whole 
is always an undefined and undefinable universe of sounds, sights, smells, 
touches, tastes, organic sensations, ideas, feelings, hopes, fears, likes, 
ما سر‎ ies ھت‎ 8 scamless alogical mass. The 
ius RE 2 another, are discriminated from one another, 
representation, not in perception but in review. 


; Others lie more or less nearly on the slopes. 


i equal distribution of interest, there 
a 1 $ caus 
rises the distinction between what William James would call the sub- 


Stantive states? and the * " 
state 22 E ; 
tracts of conscious 5 of transition , the "warm and intimate" 
recogniti f مھا‎ the fringe” of consciousness. It is the non- 
0 - 
2 Snition of the states of transition, the fringe, etc., constituting the 


FA 
ee Profi 
Wonder,” EEN. Mukhyopadhyaya’s 


(¢ 
| Approaches to Truth" and “Patent 
ee ante, Mind —Extensiveness, 


POWER AS CONTINUITY 275 


slopes of the complete curve of presentation, which is accountable for 

the fantastic psychology of the sensationist philosophers reducing our 

mental life to isolated, disconnected “points” of sensation only.1 Mental 

life is never a manifold of discrete elements, a series: it is always a continuum. 

This continuum which is ever given is ignored for practical purposes, and 

only points of sensation which happen to serve some practical purpose 

or other are noted. The points or portions thus especially noted are 

regarded by us as constituting the whole experience of the given moment; 

the rest, though actually given, are ignored by us, and hence become 

veiled. When, for example, I am gazing at the star Sirius in a clear 

night, my whole experience is supposed to be concentrated for the time 

being at that particular star, while, really, my total experience at that 

time is a universe involving not only a more or less veiled presentation 

of many neighbouring stars, but of many imperfectly attended sounds, 

smells, touches, organic sensations, ideas, memories, etc. Experience 
at that moment is a continuum, seamless, indefinable, alogical: it un- 
doubtedly involves many elements, but these are not yet logically dis- 
criminated as elements. This entire experience as given is the fact. But 
I am not ordinarily interested in the whole; I am interested in parts 
or segments. The parts I am especially interested in are especially attended 
to, and are emphasised: they constitute, so to say, the crests of the con- 
tinuous waves of presentation. The experiences which connect together 
the points of emphasis, the slopes and hollows which lie between the 
crests of the waves, happen not to be interesting, and they are practically 
ignored by us—not indeed in intuition, but in review, representation 
and description. We think as though the points of emphasis were alone 
the whole of experience. This thought, as we have seen, is practically 
useful. Without preferential regard or distributive attention, life, as we 
ordinarily live it, would be impossible. Hence the points of emphasis, 
the “crests” of the waves of presentation, may be called Pragmatic Facts, 
and they are, as before explained, Fact-sections.? 

It will be observed, therefore, that the continuum is an inalienable 
datum of our life of experience—it is a fundamental posture, an original 
attitude of the Given. It is not obtained by the putting together of origi- 
nally discrete factors by imaginatión; in other words, it is not a mental 
construct, a result of abstraction. 


! See ante, Mind, for a criticism of the Nyaya-Vaisesika view of Mind making it 
anu or Point only. ? See "Approaches to Truth” and “Patent Wonder". 
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Now, continuity has never been denied in India, except by some 
forms of Buddhistic thought. Continuity in its various forms will be 
studied in a later section, but here we may note three forms of it. In 
the first place, there is the distinction between ontological continuity 
and epistemological continuity. The former is continuity pertaining 
to Reality, apart from, and independent of, experience. It raises this 
isue: Is Reality or forms of Reality continuous, whether or not we ex- 
perience or think it as such ? The latter is continuity pertaining to 
experience, and it raises the following two issues: (1) Is experience or 
forms of experience actually continuous ? (2) Has our life of experience 
a basis or ground which is continuous, though conscious experience in 
itself may not be so? Keeping these two issues apart, therefore, we 
may have, in the second place, another distinction, viz., that between 
psychological continuity and epistemological continuity. The former 
relates to experience as it is actually felt or intuited, the latter to what 
may be implied in experience, either as its basis or as its condition. Now, 
beim ےت‎ we may note that the First Standard 
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Science, though purer and more perfect (as we shall see), whose indivi- 
duality arises chiefly if not solely, from the circumstance of its being, 
associated with different Minds, Sensoria, etc., just as according to Science, 
the individuality of the physical atoms or corpuscles arises from the cir- 
cumstance of the sea of ether being subjected in different places to different 
forms of stress and strain. 

How for instance does, according to Science, the difference between 
an atom of Oxygen and an atom of Nitrogen arise ? Both are believed 
to be made up of and grounded in, the same continuous stuff—ether. 
But while O is a relatively stable stress-and-strain centre of a certain type 
in, and of, ether, N is a stress-and-strain centre of a different type. Owing 
to the difference in the disposition of Sakti (Power) in them, their properties 
apparently differ But two points, brought into relief by recent Science, 
are worthy of note. First, that assuming electricity to be, from the physical 
point of view, the fundamental mode of substance-energy (it is not a 
mere form of energy to-day), we are enabled to say not only that it exists 
where it appears to exist (as “free” electrons), but it exists, in a relatively 
static condition, even where it does not appear to exist, t.e., in the so-called 
“neutral” atoms of O, N, etc. (as “bound” electrons).2 The basis of 
substance-energy in Matter (whether as Ether or as Electricity which is 
by some believed to be a condition of Ether) is thus ubiquitous. Second, 
as a corollary to the above we have this that in spite of all the difference 
between O and N and the rest, a slow process of evolutionary transmutation 
is noticeable in the material world by reason of which O, N and the rest 
are changing and evolving, though this universal process (symbolised by the 
Vedic Rsis as yajfia in many places) may be especially noticeable in what 
are called the radio-active substances. This universal radio-activity 
is evidence not only of the unity of the fundamental physical basis of 
Matter as substance-energy, but of the unity of the law of material being. 

Now, this fundamental unity as regards substance, energy and law 
in the material world will serve not only as an analogy but an illustration 
of the fundamental unity in the world of experience. Life, Mind and 
Spirit are o a higher plane, and on a more comprehensive scale, what 
Ether and Electricity are, according to Science, on a lower plane and 
on a comparatively restricted scale. In other words, as we shall presently 
see, Life, Mind and Spirit are the ascending orders of a series of continua 


1 See ante, Matter. 
2 See Ibid. 3 Ibid. 
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of which Ether and Electricity are comparatively lower orders. The 
Atman as Spirit is thus the Perfect Ether—Ether in the limit. Ultimately 
it is, as the Vedanta says, the Cidakasa. The Chandogya Upanisad 
makes it jya@yan (the highest) and farayama (the ultimate ground). It 
is the Immense—Brahman. It, therefore, underlies, and manifests as, 
Time, Space, Life, Cosmic Mind, Physical Ether, and in fact, as all other 
continua. It is zs pervasive presence which makes anything appear 
as a continuum. To withdraw it is to withdraw the basis of continuity— 
nay, the basis of existence. This spiritual basis of coutinuity and existence 
in its pure forms (viz., as Cit) will be studied in the next following 
section, but here we may note the point which is especially pertinent to 
the present discussion. It is this: All the three standards of Hindu Philo- 
sophy definitely recognise this spiritual basis of continuity, though its 
nature 1s seen with increasing purity and clearness as we gradually mount 
up from the First to the Third Standard. 

It is thus remarkable that even the First Standard which, generally 
speaking, reviews the world from a commonsense and pragmatic stand- 
point, makes the spiritual basis of experience (Atman) vibhu, i.e., a limitless 
Am ue It thus makes Atman similar to what Ether is to Science. 
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depend upon inner and outer instruments (antarindrya and bahyendrya) 

and objective material in order to rise to a life of conscious experience.! 

Hence though it is the basis and possibility of experience, it has to depend 

upon the co-operation of other factors for the purpose of getting actual, 
conscious experience. It is only the Supreme Spirit whose knowledge 
(jñāna), etc., is nitya (permanent). All these limitations or reservations 
are made, as we shall see in the volume on Cit, on pragmatic considerations, 
as approximations or approaches to Truth. Closer approximations 
or nearer approaches are made by the two higher Standards, until at last 
in supreme experience the Fact is recognised as the Pürga (Whole) itself 
of which the Sruti paradoxically says: Even if Pürpa be substracted from 
Pürna, Pürna remains. 

Reverting, however, to the classification of continuity given before, 
we now see that the First Standard definitely recognises both ontological 
continuity and epistemological continuity. It recognises the latter in- 
asmuch as, according to it, the spiritual basis of experience (2.¢., what is 
presupposed and implied in experience) is vibhu. But on account of the 
working of the atomic Mind, Sensoria, samskdras, etc., the actual experi- 
ences are, from the pragmatic standpoint of this standard discrete, transient, 
serial, and not continuous.? There is thus no psychological continuity. 

Thus whilst the continuity of the spiritual basis of experience may 
be guaranteed by the experience of the Seers (Revelation), or may be 
inferred from the data given in our own experience, the First Standard 
is not prepared to say that our conscious experience itself directly gives us 
sufficient warrant for believing in such continuity. In actual feeling, 
we have a manifold, a series only, as the older generation of Empiricists 
would say. There is no immediate apprehension, no intuition, of con- 
tinuity in our mental life. This, however, is, according to our showing, 
ignorance or veiling of the Given — the Fact. Such ignorance is practi- 
cally useful : hence, commonly, we all thus ignore, select and emphasise. 
The Second Standard rends this veil of ignorance. It shows that the 
spiritual basis of experience and consciousness of which experiences are 
modes are not two, but one. In other words, consciousness or Cité 
itself is the spiritual basis of experience. If therefore that basis be 
continuous we must have an immediate feeling or intuition of it. 
That feeling or intuition may be, for practical reasons, obscured in 
our ordinary mental life, but it can never be altogether effaced, since 


! See Reality and Mind. 2 Ibid. 
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the very essence of the life of experience is consciousness. Particular 
experiences may cast their "reflections" on Purusa (or Cit), just as fleeting 


clouds may cast their shadows on the surface of a lake; but as in the 


one case, so in the other, the "reflections," though themselves varied, 
discrete and fleeting, do not make that which supports or reflects them 
(i.e., Cit) itself so. Purusa indeed owns those reflections, and they appear 
also as his own; but really he abides undiminished and unconditioned, 
while they come and go. It is the recognition of this felt or psychological 
continuity over and above the two other forms of continuity which makes 
Samkhya-yoga a standard of closer approximation than JVyaya-Vaisesika. 
But even this view is, as we have seen in the preceding sections circumscri- 
bed by pragmatic considerations. The continuity of the Spirit is still 
limited, firstly, by the fact that the number is plural, and secondly, by 
the fact that there is maintained a material or objective Principle of ex- 
perience independent of Consciousness, which is Prakrti. According to 
our nomenclature, therefore, the Samkhyan Purusa like the Vaiéesika 
Atman is still a Fact-section, a Pragmatic Fact. 

The Fact is not reached till we come to the Vedantic idea Brahman 
—the Immense and Whole in which everything is grounded and out 
of which everything is evolved. And what is this Immense, this Whole 2 
It is Experience when we take it without ignorance, and therefore, without 

any limitations or reservations. It is the recognition of what we are, 
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The well-known Eko’ham bahu syàm prarayeya which describes the 
creative ideation of Brahman, clearly involves this idea of the Power of 
Consciousness or Consciousness as Power to evolve as the infinitely varied 
world of experience. The fundamental condition of undefined, un- 
circumscribed and therefore, alogical Being-experience is one of wonder! 
and almost one of awe.? In the Rg-veda itself the Fact is spoken of in 
many places as Aditi (lit. that which is not segmented; therefore, the 
Entire, the Whole). She is the mother of the gods, and particularly of 
Dyauh and Prthivi (loosely translated as Heaven and Earth). As Aditi 
means the Entire, the Whole, so Diti means the section, the part. In 
the Rg-veda itself we have unmistakeable evidence (as we shall see) to 
show that in the intuition of the Vedic seers Aditi was no other than what 
we have known as the Fact, so that Diti, her opposite, is the Fact-section. 
The former is the Fact accepted and manifested; the latter is the Fact 
ignored and veiled. 

Aditi, therefore, is the vedic equivalent of what we have so long been 
speaking of as the continuum in the limit of Perfect Continuum. In 
Chandogya-Brahmana it is Akasa, jyàyàn and parayamam. In many of 
the Upanisads it appears as Brahman or Atman; sometimes as Prana. In 
the Rg-veda itself, Indra, Varuna, Soma, Agni, Visvakarma, etc., are 
apparently dealt with as separate Devatas, but looking narrowly into 
the matter one cannot fail to perceive that beneath all this appearance 
of multiplicity, there runs not only a connecting thread of harmony and 
kinship, but one of unity. In other words, viewed from the deeper stand- 
point, the vedic gods certainly present the aspect of a unitary system. 
Indra, Soma, Agni and the rest each, in the ultimate sense, means the 
Perfect Continuum which is also Perfect Experience. It is not fair to 
say that such meaning or such metaphysics can possibly be read into the 
Vedas by us (and were in fact read into them by Sayana and other com- 
mentators in many places), but that probably the vedic seers themselves 
had little or no suspicion of that meaning or that metaphysics; and that 
their minds had hardly yet been elevated above the level of natural ani- 
mism, spiritism, etc., which represents the infancy of the human mind 
in every age and country. 


1 Kathopanisad and Gita (Ascaryavat paśyati kascidenam, etc). 

? Brhadaranyaka, where the experience of unity or singleness is spoken of as if it 
were an experience of fear. 'The idea is—the Primordial One multiplies itself because 
it scems as if it were afraid of its own singleness. 
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To the penetrating and discerning eye, the vedic literature offers 
three stages or planes of interpretation, and these planes of understanding 
and interpretation were, as we shall see in another volume of the present 
Series, not foreign to the minds of the vedic Rsis. In other words, there 
is ample internal evidence in the vedic literature itself to warrant the 
hypothesis that such lines of interpretation, instead of being later inter- 
polations, were actually known and pursued by those who were first 
responsible for the vedic hymns. It is true that in the Samhita portion 
of the Vedas, these lines are not clearly indicated, and that for a clear 
differentiation of these lines one must look into such Upanisads as the 
Brhadaranyaka, Chandogya, etc., which mark the natural disengagement 
of thought from the ritualistic side of the vedas (Karmakanda), and its 
rise to the philosophy of life and its values and their realisation (7fana- 
Kanda). But though not very clearly set forth, these lines or planes are 
unmistakeably given in the Vedas—as progressively higher standpoints 
of understanding, realising, and representing the subject-matter. These 
standpoints which as we have said, are definitely adopted in the Upanisads 
(in such matters as the Udgitha, Yajña, etc.,) appear also to be adopted, 
though not quite so explicitly, in the Samhita portion of the Vedas, in the 

eae and representation of such matters as the nature of Indra, 
وہ‎ Sides ce Yajfia, etc. The standpoints are: Adhyatmika, Adhi- 
ee 2 autika. The first Interprets in terms of Experience or 
Aa رہ‎ € interprets In terms of forms of Consciousness- 
ie 94 ;) 0 jectively treated; the third interprets in terms of 
aeg things in which Cit is apparently veiled. The first is psychologi- 
"A aly a 1s psycho-physical; and the last is physical. The first 

= at Ru the second a Devatà; the third what appears to us a Jada. 

w, Aditi, Indra, Agni, Soma, etc., have all b h 

eae d , , een thought of and 
presented on these three lines. Aditi. for le, i 
p NM dcin Peer ; examp €, 1s according to the 
سوہ‎ T. : Ene and seamless Experience which we have called 
je 1s intrinsic evidence in the Vedas themselves to show 
تا‎ was actually so thought of by the Rsi i 
second standpoint, she is the pri y tae "sis According to the 
Mother Parai at 1S the primordial manifestation of Cit-SakHi as 
Ern ose womb all forms of Cit-Sakti (called Devatas) 
orn In the evolution of the world, th i i 
orid, the manifestation of the forms 


——— 


1 For a full discussion of i 
se th ^ 
o V eda and Vijnàna (im Bengali) ^ ^. see Professor P. N. Mukhyopadhyaya’s Lectures 


e matter is dealt with in Mahamaya, post 





POWER AS CONTINUITY 283 


of Cit-Sakti (i.e., forms of Consciousness working as agents) constitute 

an hierarchy of genera and species, of which the highest order or summum 

genus is Aditi (the undivided). She is therefore the most generic form 

of Cit-Sakti, as according to Mantra-Sastra, the mantra Om is the mgst 

generic form of fabda.! | From the third or physical standpoint, she is a 

subtle, continuous plenum (roughly analogous to Ether) in which the 

physical universe “lives, moves and has its being". In each case, be it 

observed, she stands for a continuum: as meaning that which is not divided, 

she represents the idea of continuity in each case. In each case again 
she presents the Mother-aspect. In the first, she is the Mother-Experience 
or Fact out of which all particularised experiences or Fact-sections are 
elaborated. In the second, she is the Mother-Cit-Sakti or Devata which 
represents the original, conscious “vital impetus" which is the Root of 
all the Varied forms of conscious vital impetuses or urges in the world. 
Not only Dyauh and Prthivi, but Indra, Agni, Vayu and the rest are her 
progeny; each is a special form of Consciousness working as an impetus 
in the world; if we generalise these specific forms, or take their generic 
character, we have the original or Mother-form which is Aditi. In the 
third, she is the Mother-stuff (call it Ether or Electricity or Protyle) in 
which the “atoms” and “elements” of Matter originate as strain-centres 
or centres of discontinuity.? 

Not only Aditi, but Indra and the rest have been understood and 
represented in the Vedas on the three lines before explained. And what 
is more important and more pertinent to our present purpose is this that 
each Devatà has been dealt with specifically as well as generically from 
the three standpoints.  Generically treated, each Devata-Aditi-the 
Continuum in the limit: the progeny are thus reabsorbed in the Mother- 
Power; the Fact-sections in the Fact.3 

These then are the cardinal principles of vedic (or $astric) inter- 
pretation: (a) the subject-matter is dealt with according to the three 
lines or on the three planes before explained; (5) each matter is dealt 
with generically as well as specifically, so that the vedic treatment of 
it yields a series in the ascending and descending order; and (c) the Vedas 
often take the superior “limit? of the series (caramotkarsa or paramotkarsa), 
and thus reduce the specifically different matters (such as Indra, Agni, 


! See The Garland of Letters. 
? See the section Malter. 
3 See The Serpent Power for the Tantric Bhüta-Suddhi. 
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etc.) to fundamental identity. If, therefore, in our vedic (or $astric) 
studies we lose these clues, we shall soon find ourselves lost (as many 
orientalists have been) in a jungle where there is no track leading to a 
system; and which abounds with dangerous pitfalls of hopelessly obscure 
paradoxes, difficult tangles and flagrant contradictions. In Rg-veda, 
X, 72, for example, we have the genesis of the Devatas. In that Sūkta, 
we have the following paradox: Prajapati Daksa is born of Aditi and 
Aditi is born of Prajapati Daksa. Aditi is thus the mother as well as the 
daughter of Prajapati. What can this mean ۶ Rg. I. 69. 1. (Pariprajatah, 
etc.), for example again, says that Agni, though he is the son of the Devas, 
is also their father. What is this 7 Rg. I. 95. 4. also speaks of Agni in a 
similar strain : Agni, though son he be, has given birth to his mothers.! 
And there are similar paradoxes regarding Indra and the rest. The 
Rsis used to record their experiences in a species of shorthand which we 
cannot hope to be able to decipher unless we carefully follow the clues 
above explained. We need not here attempt an explanation of these 
and many other paradoxes,? but may simply observe this that Aditi who 
is represented as the mother of the Devas cannot obviously be taken in 
the same sense as Aditi who is the daughter. So about Agni, Indra 
and the rest. In the light of the principles before explained, it will be 
readily perceived that Aditi, Agni, etc., are not conceived rigidly in the 
iis but that each constitutes a series with a superior and an inferior 
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creative volition of Prajapati. This is a solution of the paradox from 
the adhyatmika or psychological standpoint. And it can be justly claimed 
that this solution is not simply read into the Vedas by later commentators 
or by ourselves. 

Similarly, Agni, Indra, Vayu and others in their ultimate sense 
stand for the Perfect Continuum. And there can be little doubt that 
they were taken in their ultimate sense (as well as in their rclative senses) 
by the vedic Rsis. In many places; Agni stands for ordinary fire or heat, 
though with respect to this also many hymns assert that it is universally 
present, both as latent and as patent.! There are many epithets applied 
to Agni which are quite applicable to what is ordinarily sensed by us 
as fire or heat. There are other epithets which can be applicable only 
to something universal existent—latently even in water—which is 
indestructible? and eternal. Some Rks make it unmeasured;? others 
make it immutable;* others again make it great or a continuum.5 It 
is true that in some Rks Agni is described as the son of Force or Energy, 
balas or Sakti; but there are others which clearly identify Agni with 
Alman or Brahman;7 and there are a few which are understandable only 
if Agni be regarded as a form of Cit-Sakti, the epithets used being vidvan’ 
vedhasah? etc. On the whole, if we carefully study Agni throughout 
the vedas, the conclusion seems to be irresistible, vzz., that the vedic Rsis 
realised Agni on all the three planes explained before and dealt with it 
generically as well as specifically—that is, as a continua-series with a 
superior and an inferior limit. Ultimately, Agni like Aditi is treated 
as the Primary Root and Basis of all Becoming.!o 

The vedic cosmogony starts, as we have seen, with a continuum 
which is commonly described as a sort of cosmic fluid." Rg. X. 3. 8. 
asks: Where does this Water begin ? Where is its middle ? And where 
is its end ? Evidently, therefore, it 1s a boundless plenum symbolised as 
Water which again in later Sàstric works appears as kdrana-salila (the 
causal fluid). Rg. X. 82. 1. shows that what is first created by Vzsvakarma 
is a continuous cosmic substance not yet finitised into a granular structure. 
Rg. X. 72. 6. definitely, though metaphorically, outlines the process by 


t Rg., 1.,68- 1; I. 59; 1I. 95. 4; 655 etc. 
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which granules or centres of strain appear in the continuous cosmic stuff. 
It tells us how the Devatàs begin to Dance in the cosmic all-pervasive 
Water; and how grains or particles (symbolised as dust) are formed by 
the dance of the gods. This important vedic parable is traceable in some 
of the other so-called mythologies of the world, and it represents a funda- 
mental law of creative evolution. It shows the birth of centres of stress- 
and-strain in an otherwise placid and homogeneous cosmic substance; 
the birth of the “cosmic dust" from the “cosmic fluid". Almost all 
philosophic systems and almost all physical theoires which have ever 
ventured into metaphysics have had to deal with this fundamental riddle, 
viz., how discontinuities first appear in the midst of continuity, hetero- 
geneity evolves out of homogeneity. Modern Physics too is faced with 
this riddle. If, for instance, we take the Ether of Physical Science as the 
approximate equivalent on the physical plane of what is spoken of in the 
vedic parable as the Mother Fluid, then physicists are called upon, sup- 
posing they care to go to the very root of the matter, to explain how the 
Prime Atoms or Electrons or Centres of Intrinsic strain appear in a con- 
tinuous Ether. And there appears to be a fundamental truth in the 
hypothesis of Lord Kelvin and others that, if Ether be something akin 
i: mn me un be imparted to Ether in different 
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the Vedàntic doctrine that there is no evolution of Prakrti or Cosmic 

Matter except by and through the action of Cit as Power.! In the Tantras 

this is spoken of as the co-operation of Siva as Efficient Cause and Sakti 

as Material Cause in the creation of the world. By the action of Cit-Sakti 

the Mother Stuff (symbolised as Apah or Waters) contains the seed, that 
is, potency of the Creator, and thus becomes the possibility of evolution 
as the world. This condition of potentiality or possibility is spoken of 
as the cosmic Egg or Ovum (Brahmanda). It should be noted in this 
connection that in the vedas themselves Agni is frequently described as 
being born in the womb of water and also as impregnating water—a 
symbol which on the physical plane means? the presence of Agni as Latent 
Heat in water (and not only in water but in all Bhitas—Sarva-bhitesu 
nigürhah), and the formation of rain-drops by Agni acting as electric cor- 
puscles or Electrons as centres of condensation (a modern scientific truth 
founded upon experimental evidence and quite well-known to the vedic 
seers). On a higher plane, however, Agni means Cit-Sakti and Ap Maya- 
Sakti, and we have seen how the latter becomes instinct with the former, 
and how this is essential to creative evolution. 

The fact ultimately is experience, and we may observe that this 
vedic cosmogony seems to be well-grounded in experience as we actually 
have it. We have direct knowledge of causal efficiency when by a volition 
we set in motion matter in the motor centres of the brain. We as forms 
of Cit-Sakti do upon the matter in the brain what in the vedic parable 
the gods are supposed to have done upon the primordial cosmic stuff 
or Water. As Indra assisted by the Maruts is supposed in another familiar 
vedic parable to have released the cows shut up in the caves by Pani,‘ 
so every Centre of Consciousness (e.g., I) releases by its activity power 
latent in matter. When again the Manusamhita speaks of the dicho- 
tomous division of the Cosmic Ovum, and says that the upper half becomes 
Dyauh while the lower becomes Prthvi, and the intervening space Antariksa, 
it draws upon a vedic source. Rg., X. 82. 1 tells us how Vi$va-karma 
first creates a continuum in which Dyava-Prithivi are still indistinguishable 
from each other; then afterwards, they become separate and distinguish- 
able from each other. .JDyava-Prthivi are crudely interpreted to mean 
Heaven and Earth respectively; but there seems to exist enough internal 


! See Vedanta, particularly the Sütras, Jksater-nasabdam, and. Racananupapatternanuma 


nam. 
2 Tàsu Bijamavaksipat. 
4 Rg., I. 6. 5 and X. 108. 


3 See “Veda and Vijitana.”’ 
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evidence in the vedas themselves to show that they were not so crudely 
understood by the seers, but that they, like every other matter, were under- 
stood in the three planes we have explained before.. Dyava-Prthivi is 
the symbol or short-hand description for any condition of existence which 
has become polarised, that is, which presents two opposite poles (¢.g., 
the positive and negative poles in Electro-magnetics). The polarised 
substance may be immense (mahat) or small (anu). For example, when 
two unit charges of electricity of opposite kind (called corpuscles or elect- 
rons in Science, particularly the negative ones) dissociate from each other 
and create by their stresses a gap between them, we have the truth of the 
vedic parable about Dyava-Prthivi illustrated on the physical plane. The 
mutually associated condition of existence is a neutral condition—Dyauh 
and Prihivi rolled together into one, so to say. "There is then no antariksa 
(inter-space) between them. They are indistinguishable: there is no 
manifested polarity. For polarity to actually manifest itself, each must 
dissociate itself from the other. And unless poles manifest themselves, 
there is no manifestation of kinetic energy, and therefore no work done. 
Hence the dichotomy of Dyava-Prthivi is essential to creative evolution. 
In the psychological plane, this means the polarity of Subject-Object, 
Aham-Idam, and our experience evolves precisely upon the appearance 
of this polarity In the evolution of living beings too appearance of 
polarity (whether in the shape of sexes or not) seems to be essential. This 
fundamental fact is symbolised by the parable of Dyava-Prthivi. 

The Primary Basis of evolution (i.e., from and upon which evolution 
starts) is like the Primary Basis of our exeperience, alogical, indefinable, 
inscrutable. This is variously described in the vedas as Asat,3 Ralrt,4 etc. 
ee "ee سے‎ describes it as Tamobhütam, and gives it such adjectives 
ud thinkable) ےت‎ alaksana (indefinable), apratarkya (inscrutable, 
diee of Pes 7 ae however, is not darkness; it is a condition 
thought, any logical jud si mel سے روس‎ eae dn tes 
ples دا ہہ‎ ix «en he approximate equivalent of this 
of the birth of Diks or x مہ مہرب وت ےس مسا‎ 
a ciim, اچ‎ This is important as it shows that 
Sete کے‎ pom: and out of which evolution proceeds, is 
vs تک‎ : condition of existence—one in which “lines? 

o manifestation have not yet appeared. In the 


کے EE‏ ہس ری ہے 
See “Veda and Vijfiàna."‏ ! 


? See "Approaches to Truth”. !Rg., X.72.3-4. 4Rg., X. 190 
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Mantra-$astra, the undirected, massive condition of Power which precedes 
creative energising in definite directions, is called JVada.! 

To sum up: The Continuum has been understood in the vedas in 
what the Chandogya calls Parovariyan fashion; the result is that we have 
a series of continua, the superior limit of which is Cit, which is in the 
vedanta the Primary or Absolute Continuum (Atman or Brahman); what 
are pragmatically regarded by us as continua such as Ether, Air, Water 
and so forth, are only relatively so. It is important to bear in mind the 
distinction between Primary Aditi and Secondary Aditi, between Secon- 
dary Aditi and Tertiary Aditi, and so on. Otherwise the Sastra will 


‘appear, as it has in fact appeared to many, as a jungle in which there 


is no path. 2 
3 

In the preceding long section we have dealt with the meaning of 
continuity, its presentation in the Sastra (and particularly in the vedas), 
and its psychological basis. In the remaining few pages we shall attempt 
to give only a synopsis of the subject-matter which, as regards some points 
or aspects, has already been discussed in the preceding pages, and which, 
as regards other points or aspects, will be discussed in some of the forth- 
coming volumes. Now, we have seen that we have sufficient warrant 
for the idea of continuity in our normal experience which is a universe 
in fact, but is veiled or ignored, and thereby reduced, for pragmatic 
reasons. The veil makes us take things by their contraries. Thus what 
is in fact a boundless plenum is practically accepted by us as a tiny “fact” 
of experience, e.g., as a particular sound or colour, a particular feeling 
or idea. The real “Fact” is supposed by us to be an “abstraction” or a 
mental construct; while the pragmatic “‘fact-section” which in reality 
is abstract is taken as the “Fact”. Thus sensation appears to be more 
real and more original than perception. It is therefore necessary for us 
to be able to lift the veil in order to have a full and complete view of Ex- 
perience as it is. This is Vidya which is opposed to Avidyd (ignorance). 
The lifting of the veil, and the consequent realisation of Experience as 
it is, is the work of Sadhana. Evidence of continuity, though not lacking 
in ordinary life, is thus supplied by Yoga. 

In what is called Kundalini-Yoga Bhüutafuddhi, there is effected a pro- 
gressive absorption of all limited and discrete forms of experience (i.e., 
fact-sections) into the Primary Continuum which is Siva-Sakti united 


! See The Garland of Letters. 
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together. It is the merging of the finite into the Infinite, of the Part 
into the Whole, of the measurable and thinkable into the Immeasurable 
and Unthinkable. This is the realisation of So'ham. Then again, starting 
from this, the limited forms of experience are progressively evolved and 
in the reverse order (as compared with the order of absorption). Yoga 
establishes the continuity of experience (a) as regards extensity, and 
(b) as regards protensity or duration. In Samadhi it reveals the Crdakasa 
which is Cit manifested as extensity. It also shows the continuity of 
mental life (the nexus between actual presentations and possible presenta- 
tions or Samskdras), by lighting up subliminal consciousness. It traces 
the complete and apparently infinite curve of mental life not only by 
showing how actual presentations persist in subtle forms when they sink 
below the threshold of consciousness, but also by tracing the curve out 
through previous cycles of birth.2 It therefore shows that there is no 
void in Ci, and interruption in the flow of experience. Further, it is 
able to show that the life-cycle of the world itself is continuous not only 
in this sense that it has no absolute beginning and end, but in this also 
that the cycle of the life-history of the world continually repeats itself, 
as regards the Types at least, if not as regards their detailed manifestation. 
This gives us continuity of the World F orm, and of the Law of its evolution. 
4 
In. the earlier section Matter the physical basis of Continuity has 
been discussed. There reference was made to the search after the limit 
h roe aaa s after that of the Discontinua-series made in 
اعت اھ ا رہ‎ sgrion has now brought us up to Ether, and 
e SN dide s سنہ‎ But as we have seen, neither the 
oe جو ہس‎ e Ton can be taken as the limiting position. 
a emit بت‎ to-morrow will push beyond both. 
dme ss pcs 0 pong of charge or centres of stress-and- 
So EE ا‎ medium (whatever that turns out to be) some- 
eene کی‎ n ied alas Jorms of Ethers and Charges 
i OTE oer د7‎ EN Ce ipa e but Ether as Continuum, 
of Hindu tete bots aeri ust abide. All the three standards 
0 i gnıse this and retain both, though in different 
. (1) The First Standard has Akasa, Kala and Dik 
Atma) on the continua side, and dinis (ovas ve 
, and Paramanus (as Points of stimulation) on 


———— 
1 See The Serpent Pow 
? See Mahamaya, post. 4 
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the other side. (2) In the Second, Pradhana (Prakrti) and Mahat stand 
on the continua side, while by the action of the Centre-making Principle 
(Asmita), Tanmatras evolve out of the continua and work them out into 
discontinuities. (3) In the Third, Cit as the Primary Continuum pró- 
gressively finitises itself by its own Power, and discontinuities appear 
as the result of this veiling and limiting operation. The Mantra-Sastra 
contemplates the attitudes of Power as Nada and as Bindu. The Physical 
Continua—Space, Ether and the rest—evolve out of this self-veiling and 
self-limiting and self-determining operation of Consciousness as Power. 
So do Cosmic Mind and Cosmic Life (i.e., Manas and Prana as universal, 
pervading all existence as latent or as patent). 

As was pointed out under Matter, the tendency of modern Science 
is to treat the one-time constant mass of Matter as a function of Energy, 
so that the physical units of Matter (Atoms, Electrons, etc.), are no longer 
regarded as absolutely persistent. Continuity of Matter in that sense 
therefore no longer holds. Matter can be annihilated and also perhaps 
created. When annihilated it liberates an enormous quantity of stored 
up and “bound” (one could say, Kundalakri?) energy which is the essence 
of Matter; it is created when Sakti becomes in a given manner “bound” 
about a nucleus or centre. When again one kind of Matter (Hydrogen) 
changes into another kind (Helium), we see this transference of Mass 
into Energy illustrated. The First Standard, it is true, lays down the 
indestructibility of the Paramanus, but the Second makes Prakrti alone 
indestructible into which Janmdatras and the rest may be reabsorbed as 
they are evolved out of her. The Derivatives too are persistent, if we 
take into consideration their patent as well as latent conditions. In the 
latent condition, each Derivative becomes assimilated into its immediate 
Root or Cause. The Third Standard asserts absolute continuity in its 
Cit working as Power (Sakti). 

9 

We may briefly note also continuity in Life. Hindu thought has 
recognised the continuity of Life not in the crude sense in which Biogenesis 
holds the view that the germs of life have not been evolved by “non-living” 
matter, but in the deeper sense (now corroborated by the researches of 
Sir Jagadish Bose) that Life is latent in all being, since it is the one pri- 
mordial Cit-Substance which by its own Power appears as Mind, as Life 
and as Matter. ‘“‘Ekam sad viprà bahudhà vadanti’—as the Veda says. 
In fact, the Upanisads study the Prana in the Parovariyan fashion, noticing 
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different strata. Prana may mean “breath”; it may mean “vital air” or nerve 
energy"; it may mean Hiranyagarbha or Cosmic Life and Mind (2.e., the 
substratum and synthesis of all forms of life and mind in the universe); 
and finally it means Brahman or the Immense itself. The last underlies 
all existence, since it is and manifests as all existence. So that there is 
no “non-living” matter—nothing in which there is not life. Hindu 
thought maintains further (1) continuity of the Types (Akrti), including 
the Types of living being. These Types may be, however, either latent 
or patent in a given age or locality. The Type Homo for example is 
persistent, though in a particular cycle of world-operations, it might 
have appeared as patent after certain geological strata had been formed 
and certain other anthropoid types had appeared. It maintains too 
(2) that the process of evolution (with reversions and retrogressions) of 
living beings is an infinite curve line without beginning and without end. 
This curve is Samsyti, and is traced out on the map of infinite Time and 
Space in accordance with the Law of Karma. It maintains also (3) con- 
tinuity in the life of the world in rhythm (creation and dissolution being 
compared to exhalation and inhalation of the Divine Mother—diastole 
and systole of the Cosmic Heart); in heredity; in tradition; and so on. 
de er x d Fais = 7 The world starting from a common 
سح‎ OLE : - Eois. (and yet parallel) manifesta- 
IAE dtpodtior ith EA : li VU ues اہ تل‎ E 
مان‎ 194 each line 1s continuous, starting from the 
e Origin again.! 
6 
angie oe “a apap in different forms. Some have been 
سو‎ ec سو‎ us شا‎ We propose another scheme here. 
D Es سو اھ‎ = of Substance or of Form, or of both. 
ERU bstadcéi vertens کت‎ ut its form varies; or its form remains 
Lov Weed s : t e substance and form remain. Continu- 
dn y be of two kinds: continuity of stuff or M 
conünuity of Energy. Continuity of F ات‎ em es 
continuity of Types and i si she may also be of two kinds: 
7 


the universe appears in the four forms: Spirit, 
We know that the Highest Standard regards 
Hence the stuff of the world is continuous 


: Now, Stuff or Matter in 
Mind, Life, Matter (Bhiita). 
these four as essentially one. 

! See The Garland of Letters. 
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(a) as regards essence, and (b) as regards evolution and involution (from 
one to another). In Nature there is no vacuum, no missing links. As 
regards Energy, it is maintained to be fundamentally Git-Sakti; and though 
therefore transformation and correlation of the various forms of Energy 
are allowed, Vedanta is not prepared to circumscribe Sakti itself which 
is immeasurable, so that we cannot say that its sum-total always remains 
constant. Conservation of Energy in that sense is therefore only approxi- 
mately and pragmatically true. It follows also that energy which is 
fundamentally of the same nature operates in different planes—spiritual, 
vital and physical. It may be there as Static and as Kinetic. Absolutely 
static form of Energy (the limit of quiescence) is Czdakdsa which is Siva. 
What ordinarily passes for static or potential Energy is really subtle Kinetic 
Energy. The definition of the former as Energy of Position and that of 
the latter as Energy of Motion are only pragmatic definitions. Now, 
operative Energy may be pragmatically analysed with respect to two 
co-ordinates: Succession, Co-existence. The former again may be variable 
and conditional or invariable and unconditional. If invariable and 
unconditional, it makes Causation, or Causal Operation. Power as 
Kala moves things in succession; Power as Dik holds them in their relative 
positions; Power as Cause produces phenomenon. Whilst the First 
Standard makes the first two Powers separate entities (vzz., Kala and Dik) 
and reduces causation to invariable and unconditional succession of one 
phenomenon upon another in which the former was non-existent (Praga- 
bhava), the Highest Standard, as we have seen, makes ultimately Kāla = 
Dik=Consciousness as Power; and in both Samkhya and Vedanta, 
Cause = Effect (each completely considered), as regards substance and 
energy, the only difference being the configuration or collocation of subs- 
tance-energy in the latter which is not apparent in the former3 In 
Vedàntic parlance, it is merely the difference of Nama, and we might 
add, of apparent Ripa. | 

As regards Formal Continuity we have noticed two modes: the 
continuity of Types and continuity of Laws. The world is a cycle of 
operations which completes itself in a time which is technically called 
Kalpa. During the life-time of this cycle, Types and their variations 
down to mere particulars appear: Types of Artha, Pratyaya and Sabda. 


! See Reality. 
2 Hence the stock of energy is not a closed curve; see the account in Matter. 
3 Sec Causality. 
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Now, it is a common position of Hindu thought that the cycle of operations 
in one Maha-Kalpa repeats itself, at least as regards the Types in another 
Mahà-kalpa (hence it is called cycle), and that as a Pravaha or flow it is 
infinitely continuous (anddi and ananta). The question whether the parti- 
culars or details also reappear is a difficult one, and there scems to exist 
some ground for holding that the world-movement is spiraline (which 
combines upward motion with rotatory motion), instead of being merely 
rotatory with the result that there is progress in spite of the persistence 
and repetition of the Typal Forms. Types again may range from the 
summum genus to the infima species, in the three fields of Artha, Pratyaya 
and Sabda. Hence we have orders or Hierarchies. For example, on 
the cosmic plane we have the hierarchy of [fvara, Hiranyagarbha and Virat 
and in ourselves that of ,م۶۶‎ Taijasa and Visva.| 

: We need not refer in particular to Continuity of Laws, and the ques- 
tion whether they are invariable or variable; nor discuss here the episte- 
mological relations of Continuity to other concepts such as Homogeneity 
Sameness, Infinity and Uniformity. These relations will be dealt vitli 
می وہ یں‎ LS we need only say a few words about certain 
ae تج پت‎ which will make its bearings somewhat clearer. In 
و‎ E : d may be either absolute (aikantika) or relative 
Shea) - ا‎ ormer is one which eliminates or is beyond all difference 
difference 1 may be of three kinds. (1) Svagata or intrinsic—as the 
ا‎ rii £5 waves, eddies, etc., in a mass of water; it is that by 
ات 7 کت‎ is discriminated from another. (2) Sajatiya 
another (¢.g., the سر‎ Vise ed e وو‎ 
is one by which objects of edm one man and another). (3) 40 
and stone). Now, absolute ات کے سی‎ den تہ وم‎ 
difference, But this can be eith ty 1s free from these three kinds of 
Hi etch و و‎ Cri taste real or pragmatic. It is real when 
perhaps existing, is veiled or i ام‎ MM ار‎ 
is Pure Consciousness or Cidikite, 4i P Real absolute continuity 
have seen, is veiled difference i x Pragmatic continuity which as we 
(Time). Concretely, there is diffe instanced by Defa (Space), and Kala 
erence between one position and direction 


of Space and a 

ee tus here and there, up and down, and so on 
erence : i 

Past and futur e, no between temporal determinations—between 


w and then, for e 
! Sce The Garland of Letters. xample. But abstractly, Space and 
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Time are conceived by us as though they were homogeneous, uniform 
and impartial. Such conceptual Space and Time are the veiled products 
of perceptual Space and Time. On the other hand, relative continuity 
admits of difference of one or other of the three kinds. It is therefore 
unity-in-difference. Thus we speak of a continuous mass of water though 
waves, etc. on it may constitute real difference. Our mental life is con- 
tinuous (i.e., like a stream) though the facts are infinitely various. The 
colours of a rainbow or a spectrum are in this way continuous. Thus 
also is Space continuous: so Ether; so Time; so Life. Now, this relative 
continuity may also be real or pragmatic. The former is illustrated 
by ghatakasa (the Space bounded by a jar) and mathakàía (the Space 
bounded by a temple). Here there is real (though not absolute) continu- 
ity, but this is veiled on account of certain practical determinations, viz., 
those constituted by the jar and the temple. Pragmatic relative con- 
tinuity is one in which real difference is ignored for practical purposes, 
and objects are thought of as being continuous. e.g., the air we breathe: 
it is a mixture of different gases; and the particles of different gases have 
also their interspaces filled by a different substance. All our lower con- 
tinua are thus pragmatic. What, for example, is the position of Akasa? 
From one standpoint, it is pragmatic or veiled continuity, viz., from the 
absolute standpoint of Cidakasa: there are real intrinsic differences in 
Akaga (whether as actual or as potential). Similar is the position of the 
Samkhyan Prakrti. From another standpoint, however, Ākāśa is real 
continuity, viz., with respect to other *continua" which are inferior to it. 
If we rigidly define “real” as that upon which no “veil” has operated 
to any extent then, the "Fact" alone is real and all **Fact-sections" (Akasa; 
Kala and the rest) are pragmatic. Thus rigidly defined, no relative con- 
tinuity can be real continuity: relative and real become contradictories 
of each other. 

Then, again, continuity may be either statical or dynamical. The 
former is continuity of Being (satta) ; the latter is continuity of Becoming 
(parinati). Such analysis of Fact into Being and Becoming, Consciousness 
and Stress, Siva and Sakti, is however, pragmatic. Adopting such analysis, 
Absolute Real Statical Continuity is Czdakasa or Siva; and Absolute Real 
Dynamical Continuity is Cit as Power or Sakti. Cit as Being and Cit as 
Power-to-become is real and is absolutely continuous. Cit is never minus 
Sakti, and Sakti is never minus Cit. The Power manifests Itself in infinite 
variety and such manifestation is generally cyclic; but Power as Power suffers 
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no change. It is the identical Power to evolve as the varied world-order: 
Power as such never becomes other than Itself —in this sense the Devi 
is nityà and vayaya. In the evolution of the 36 Tattvas (see Sakti and Sakta 
and The Garland of Letters), Power never really becomes other than the 
Holder of Power, and never other than Itself. The symbol of Cinnamasta 
(a Form of the Devi which shows her cutting off her own head and drinking 
the hot blood sprouting out of the severed trunk) is a symbol of the creative 
process, but it is not a symbol of self-destruction which feat even Power 
Itself must be incapable of achieving. 

Identity, Sameness, Homogeneity are modes of the idea of Continuity: 
they together with the last form one family of categories. We shall not 
study them here. Each, we may note however, may be classified on the 
lines of Continuity. In what sense, for example, can Self and the Supreme 
Self be identified with each other? vam with Tat? It is absolute real 
(though ordinarily veiled) identity, according to Pure Advaitism (the 
realisation being So’ham or Sa’ham). It is relative and pragmatic identity 
according to Viistádvaitism and the various forms of Dvaitism. Man 
is only the image of God; His part; and so on: there is real difference 
between Self and Supreme Reality (or F act) which persists, even when 
the former is without its veil. The Tantra, as a sadhana. Sastra, leads 
to the realisation of So’ham or even beyond (4.e., the transcendental, alogical 
state beyond the polarity of Tat and Tvam), but in the discipline it provides: 
there is, to begin with, practical recognition of duality. 

The Substance-Energy of the cosmic order being fundamentally 
the same, we cannot have absolutely one set of laws for Matter, another 
set for Life, and so on; all must be ultimately governed, in so far as they 
are governed, by one fundamental Law or set of Laws. 

8 

Another point should be finally noticed: 

werte veteran 3 1t 1s Amrtatva—Blissful Deathlessness. There 
y leading to Amrtatva—through Science, through 


Art; through Philosophy: oe 
5 phy; and through Sadha , 
or Sé’ham (He or She am p. g na, when we realise So'ham 
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PREFACE 


The English reader is recommended to have recourse to the author's 
other published books for a better understanding of the present volume. 
Its subject is an exposition of some aspects only of the Indian doctrine 
of “World as Power" (Saktivada), as also a comparison between this 
and the better known Vedanta system called Mayavada. Both systems 
speak of Maya, but understand the term differently as explained in the 
first and following Chapters. Consequences of prime importance follow 
therefrom. 

All the known ancient religions of the world including those of what 
are called “lower culture” have believed in a universal fund of Power 
which cannot be defined and circumscribed. All imply a universal, in- 
definable, all-pervading Power, not necessarily in itself "personal," but 
of which personality is an expression. So Dr. Carpenter (Comparative 
Religion, p. 81) speaking of the concept Orenda “of the North American 
Indians" says that it expresses an incalculable Energy manifesting in and 
as the sun, moon, and stars, waters, plants and. animals, and all other 
objects of nature, breathing in the winds and heard in the thunder. This 
belief commonly called Animism is a crude form of the doctrine of an 
Anima Mundi held by some of the greatest thinkers. It is the universal 
background of the doctrine of Power on which ancient faiths, higher 
or lower, have rested and out of which they have evolved. When all 
such faiths and conceptions are reduced to a common denominator, we 
find a doctrine of Cosmic Power itself unmeasured and undefined, but 
which “measures” out (the root meaning of Maya), or makes finite forms 
in the formless infinite which together (form and formlessness) consütute 
one alogical Whole (Parma). That Power was called the Magna Mater 
in the antique West, and in India is named Maya when it finitizes and 
Mahàümàyà when it liberates from the finite. The finite is conditioned 
Being, and that is the universe or Samsara. Nirvana is Being unconditioned. 
The two are at base one, since the finite beings spring from the infinite 
and re-enter it, the latter yet remaining unaffected. 

The “World as Power” doctrine has grown from simple origins to 
which expression is given in sexual imagery. It, like all else, has been 
sublimated by the Vedanta of which as Srividya it is a form. Sex is here 
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both the symbol and sensuous manifestation of a fundamental dichotomy 
or diremption evolving in Consciousness and of a fundamental polarity 
appearing in its Power. It is with the doctrine thus philosophically deve- 
loped that we deal. 
In this exposition of Consciousness-Power (Saktivada) reference is 
made to western philosophy and science. To anticipate criticism it may 
be said at once that it is not intended by the authors to assert that all the 
conclusions of such science and philosophy here mentioned were in the 
mind ofthe Indian sages. What is affirmed is that much of modern Western 
Scientific teaching is consonant with and follows logically from the princi- 
ples laid down in Indian Scriptures dealing with Power or Sakti. These 
general principles implicitly contain more than the Indian texts explicitly 
state. Nothing, however, is here said which is not warranted by these 
texts and general Indian beliefs: "Western philosophy and science may 
therefore be used to illustrate the Indian Principles and their applicability 
to many problems both ancient and modern. They do so illustrate precisely 
because the principles implicitly contain the scientific and metaphysical 
conclusions which are here found in them. This might seem to be too 
obvious for statement were it not our experience that mention of Western 
aes aa E "Rum exponents of Indian Scriptures, frequently 
xr ce وو‎ MEE s E attempt has been made to read something 
we due TA = : ki there. On occasions this “something” 
ane eim وت‎ = . In other cases it is the legitimate deduction 
Uh ciue e Priptures do affirm. Whether the Vedànta 
xod o Eu : a e d of that, Western Science, shifting 
T Thr book d Pane in all respects or at all true is another 
: : n according to Indian practice from the 
point of view of an adherent of the system of the World as P 
object, whatever be its effect, is not t deu Em 5 
ape eae pigs » 1S o prove the truth of this or any other 
give an exposition of Consciousness as conceived in th 
doctrine of Power (Sakti) —a hitherto little know att ak 
is ugue to show that it is not a mere fossil in p ibas of Em 
ou . eye 
a iii E MM to-day. It offers to Western philosophy 
ا‎ within the سوہ و‎ "e n = panes to the contro- 
Bl interes oweriand adt d a pro oundly conceived contribution, 
and of that superworldly experience which wa vee ebes. Spray 
Oxford 
20th April, 1929 J. W. 
P. N. M. 


INTRODUCTION 


As later and further explained, the Universe of Experience is said 
to be analysable into five aspects, namely, Being,! Consciousness, Bliss,3 
Name+ and Form.’ These are called the Five Predicables.$ For any 
object is, is known, is pleasant to some experiencer or another, in some 
relation or another, and has a Name and a Form or a defining set of qualities. 
Form is the defined object denoted by Name which is the idea of it expressed 
in word? of which the thing spoken of is the meaning.’ 

Of these five Predicables the first three are common to all object 
experiences. The last two terms, Name and Form, differ from object to 
object; the Name and Form of one are not those of another. 

All five Predicables taken together stand for the Reducible Real or 
World-Order, that is, Being-Consciousness-Bliss appearing as Name 
and Form, or the psycho-physical Universe of limited Selves. The Universe 
as the psycho-physical is the Reducible Real because it derives from, and 
on dissolution is resolved into, the Irreducible Real as God. The Universe 
is thus imaged as the super-imposition of Name and Form on the basis 
of Being-Consciousness-Bliss. In the words of one of the Tantras the 
Lord paints the World-Picture on this basis with the "Brush" which is 
His Will and with which He as the great Artist, the Poet or Maker, ex- 
presses Himself to be well pleased. If we abstract Name and Form, the 
three first Predicables, or Being-Consciousness-Bliss, stand for the Irredu- 
cible Real!» whether as the thinkable Supreme Self or God," or as the 
alogical Godhead.? The Irreducible Real as Power to evolve as the 





1 Sat. 
2 Cit, Samvid for which however no English term is an equivalent. 


3 Ananda. These three terms make the compound Sachchidananda. 
4 Nama. 5 Ripa. 
6 Asti, Bhati, Priyam, Nama, Ripa. 
1 Šabda. See “The Garland of Letters". 
8 Artha. See Ibid. 9 Vigvarupa-Brahman. 
10 Brahman-Svarüpa. It is said; 
Asti, Bhati, priyam, rüpam, nama, chetyangsha panchakam. 
Adyam trayam brahmarüpam, jagadrüpam, tato dvayam. 
11 Sakala-Siva, Sakriya-Siva, Siva-Sakti Tattvas, lévara or lévari, Saguna or 
Apara-Brahman, the logical Paramatma. 
12 Paramaáiva Tattvatita, Niskala Siva, Niskriya Siva, or Nirguna or Para-Brahman, 
the alogical Paramatma. 
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Reducible Real and involve it again (Itself remaining unreduced) is the 
Reality-Whole or Pirna. It has an infinity of aspects of which ‘irreducible’ 
and ‘reducible’ are two, logically appreciated. 

Being is Consciousness and Consciousness is Bliss. The Selves! are 
pragmatically limited Being-Consciousness-Bliss. The Irreducible Real 
is Being-Consciousness-Bliss unlimited by Name and Form whether as 
Supreme Self or as alogical Godhead, and is thus free of all limitations 
which characterise its manifestation, the Reducible Real “Unlimited 
by Name and Form” may mean, as later explained, two things: (1) ex- 
cluding Name and Form; and (2) exceeding Name and Form. The Pärna 
or Reality-Whole, logically appreciated, involves three aspects: (a) a 
universe limited by Name and Form: (6) Being-Consciousness-Bliss 
unlimited by Name and Form; and of this latter we have two forms in 
the two senses of the term “unlimited”. 

There is no non-being as such. By ‘nothing’ is meant nothing, that is, 
no psycho-physical name and form. Such appearances or concrete forms 
may be thought away, but not being as such. Is-ness is never negatived. 
‘Nothing’ then means only lack of form and name. These vary, but Being 
is everywhere and is always given, either as the alogical Real or God-head 
or as God, who is the highest logical construction placed upon the alogical 
or as the limited beings or selves. Being is then both experience itself 
and the unalienable basis of all modes of experience. 

MM being, however, does not tell us what Being is, which is 
m mk و‎ Man then becomes aware that he not only 
P ems ٥ be conscious, and function as such. For his being is 

nguishable from his consciousness. All forms or modes of conscious- 
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requires an ‘T’, and a ‘This’, which is other than the self which has experi- 
ence of it. Consciousness as God or Supreme Self is a consciousness of the 
unity of ‘J’? and ‘This’, and alogical consciousness or God-head being 
above all dualities, cannot be called a self. There is, however, no more 
appropriate term available. If we abstract from empirical consciousness 
all limitations, we have pure, that is, unlimited consciousness or Cit. As 
these limitations arise from the association of consciousness with mind 
and matter, we can say that pure consciousness is that which is dissociated 
from mind and matter and is mindless,! bodiless,2 consciousness. Em- 
pirical consciousness is that which is associated with a psycho-physical 
body and the consciousness of the individual center or finite self. 

This (4c, Pure Consciousness dissociated from Name and Form) 
is the special sense in which the term Git is sometimes used in Vedanta. 
But Cit is also the Reality-Whole or Parna.t In this extended sense It 
is Consciousness functioning as Perfect Power to be and become a Universe 
of Name and Form. In this sense the World is Cit in essence, in power 
and in manifestation. 

Bliss is implied in Being-Consciouness. Wholeness and fullness as 
perfect Being-Consciousness, is perfect Bliss. As Sruti says5 “the great 
and limitless is bliss not littleness and limitation.” Pleasure and pain 
indicate expansion and diminution of being respectively. Bliss proceeds 
from the expansion of conscious life towards freedom and fullness of being. 
The ultimate real is then that which cannot be conceived as other than 
Being-Consciousness-Bliss, or fullness be conceived as other than Being- 
Consciousness-Bliss. or fullness of being which is the essence of all the 
existents which have the attributes of happiness and unhappiness according 
as, and to the degree that, essential Blisss is revealed or veiled. 

To the concept of Being-Consciousness-Bliss, we must add that of 
Power (Sakti). The former is Power-holder. Power and Power-holder 
are never separate from one another. Could Siva as motionless Being 
be bereft of His Power, he would be but a corpse (Sava). The two 
(Power-holder and Power) are as such one, though the transformations 
of Power are many. We speak of transformation or evolution, because 
Power and its holder is held to be both efficient and material cause of 


1 Amanah. Unmani Bhava. 2 Videha. 3 Jivatma, Purusa. 

4 See post. 5 Chhandogya-Up., VII, 23. 

6 The Sanskrit term is “Ananda,” which like “Cit” is untranslatable. See post, 
however, for explanation. 


304 | THE WORLD AS POWER 


the world. Power as the material cause is thus transformed in, and as, 
its effects, though the cause remains what it was. The cause contains its 
effect, and the latter is the cause modified as effect. The rule is pragmati- 
cally different in the evolved universe, where it js said “milk when it 
becomes curd ceases to be milk". 

It has been said that, strictly speaking, creation ((ex nihilo) is not 
taught by any system of Hinduism, each system presupposing some “po- 
tential matter" out of which the world is evolved in recurring cycles, 
from eternity to eternity, and that the essence of that "prime matter" 
and its dependence on spirit or spirits at whose call or presence it evolves, 
varies according to the different systems. By “potential matter" in this 
statement must. be understood that which in itself is not matter, prime 
or otherwise, but is the cause of the becoming, amongst other things, of 
the material world. That cause is the Power of Consciousness which, 
as the individual Centre, establishes a dichotomy of self and not-self in 
itself, as the Consciousness-Whole. 

Moreover there is no first creation. The Universes come and go 
eternally. The present Universe, therefore, is not something entirely 
new, for it is the outcome of past worlds and their activities or karma. 
PM op ch but all individual centres in the world have 
M e re conceived as essentially Play! out of Joy2— 

, essentially free action, though pragmatically restricted. 
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Sustainer and Ruler of the Universe. That aspect of the Irreducible Real 
in which it is considered as It is in Itself, beyond its aspect as in relation 
to the Universe, is the alogical Godhead.! 

The terms “Absolute” and “Transcendental” also should be clearly 
defined; the distinction between Maya-vada and Sakti-vada hinges on these 
definitions. 

Both “Absolute” and ‘Transcendental’ mean, “beyond relation". 
But the term beyond" may be used in two senses: (a) exceeding or wider 
than relation; (b) having no relation at all. The first does not deny or 
exclude relation, but says that the Absolute, though involving all relations 
within Itself, is not their sum-total; is not exhausted by them; has Being 
transcending them. The latter denies every trace of relation to the 
Absolute; and says that the Absolute must have no intrinsic or extrinsic 
relation; that relation, therefore, has no place in the Being of the Absolute. 

Sakti-vada adopts the first view, Maya-vada the second. From the 
first point of view, the Absolute is relationless Being as well as Manifesta- 
tion as an infinity of relations. This is the true and complete Alogical 
Whole. Inasmuch as the Absolute exceeds all relation and thought, we 
cannot say that It is the Cause; though It is the Root of Creation; and 
so forth; but inasmuch also as It does involve relation and thought, we 
can say that It is the First Cause; that there has been a real creation, 
and so forth. 

The Mayavada view by negating all relation from the reality of 
Brahman negates from its transcendent standpoint the reality of causation, 
creation, and so forth. 

“Beyond” may, therefore, mean (1) “exceeding,” “fuller than", 
“not exhausted by”; or (2) excluding, negating, expunging. By diagrams: 


A is beyond B, A is beyond B, i.e., 
i.e., exceeds B. excludes and is quite outside B. 


In Sakti-vada, the Supreme Reality is fuller than any definition 
(limitation) which may be proposed. It is even beyond duality and 
! Both aspects (as also many others) combined give the Pürna (Whole). See post. 
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non-duality. It is thus the Experience-Whole, the Alogical. The Maya- 
vada Pure Brahman is an aspect of it: but it is not the W. hole (Pürna). 

The expression “wider than relation" may be thus illustrated. I am 
related in one way to my wife; in another way to my children; in yet 
another way to my brothers, friends, and so on. I am not fully expressed 
by any one of these relations, nor even by their aggregate; for, as a member 
of an infinite Stress-system I bear an infinity of relations. Pragmatically, 
most of these are ignored and it is thought that I am expressed by a certain 
set of relations which distinguish me from another person who has his 
own “set”. But Brahman as Absolute can have no such "set". It is ex- 
pressed, but not fully expressed, even by the infinite set of relations which 
the Cosmos is, because relations, finite and infinite, imply a logical, and 
therefore, segmenting and defining, thought: but Brahman as Absolute- 
Experience-Whole =the Alogical. 

, Since Brahman=Experience-Whole = Cit as Power-to-Be-and-Become, 
it is nothing like the unknown and unknowable being (““Thing-in-Itself ’’) 
of Western Sceptics and Agnostics. 

In all Indian systems the World is real in the sense that it has objective 
existence for, and is not a projection of, the individual mind. In all such 
systems Mind and Matter co-exist. And this is so even in that form of 
Ekajiva-Vada which holds that Brahman by Its own veiling and limiting 
Power makes one Primary Self of Itself, and that all other selves are but 
reflexes of the Primary Self, having as reflexes no existence apart from 
that of the Primary one. The world of matter is not a projection of an 
individual mind, but its reality is co-ordinate with that of the individual 
mind, both being derived from the Self-veiling and Self-limiting operation 
7 Tomi appearing as the one Fiva or Primary Self. Brahman in appear- 
ea a s ا‎ appears as its (logical) correlate or Pole—the N ot- 
سی‎ as 5 er * is the Root-Matter on which the Primary Self is 
ae aliae LE کر‎ m their varied relations. Matter, in this fun- 
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*Not-I," so that, by the very act by which “I” 1s evolved from Brahman, its 
Correlate is also evolved and this Correlate is Root-Matter. In the second 
place, projection, reflection, and so forth presuppose not only the project- 
ing or reflecting Being (that which projects or reflects), but also some- 
thing on which the projection or reflection is cast. Projection out of 
nothing and projection into nothing will give only nothing. 

Where then there is Matter there is Mind. Where there is no Matter 
(not necessarily gross) there is no Mind. One is meaningless without 
the other. Each is every whit as real as the other. But there is no Indian 
system which is Realist in the sense that it holds that Matter as experienced 
by man exists when there is no Mind of man to perceive it. Such a state is 
inconceivable. He who alleges it himself supplies the perceiving Mind. 
In the First Standard! Mind? and the so-called *Atoms"* of Matter are 
separate, distinct and independent Reals.: Matter does not derive from 
Mind nor the latter from the former. In the Second Standards both 
Matter and Mind are equally real but derive from a common source, the 
Psycho-physical Potentials which, as such, is neither. ‘Psychic’ here means 
Mind as distinct from Consciousness in the special sense of Cit. This 
Psycho-physical Potential is a Real, independent of Consciousness which 
is the other Real. In the Third Standard as non-dual Vedanta, the posi- 
tion is the same, except that the Psycho-physical Potential is not an inde- 
pendent Real but is the Power of the One Supreme Real as God. The 
world is then Real in the sense that it has true objective Reality for the 
individual Experiencers for the duration of their experience of it. No one 
denies this. 

The next question is the problem of Monism. If ultimate Reality be 
One, how can it be the cause of and become the Universe? It is said that 
Irreducible Reality is of dual aspect, namely, as it is in relation to the 
World as Iévara the Lord or God, and asit is in Itself beyond such relation 
which we may call Godhead or Brahman. According to Mayavada, Isvara 
is Brahman, for Isvara is Brahman as seen throuth the veil of Maya, that is, 
by the Psycho-physical Experiencer. But Brahman is not Suara, because 
Brahman is the absolute alogical Real, that is, Reality, not as conceived by 
Mind, but as it is in itself beyond (in the sense that it is exclusive of) all 
relations. The notion of God as the Supreme Self is the highest concept 
— 1Nyiàya-Vaisesika. ? Manas. 3 Paramanu. 

* Dravya. 5 Sangkya-yoga. ٥ Prakrti. 


7 In Sangkhya, one, in Saiva darśana, many. 
8 Though this veil be of a refined “stuff” (Vimala-Sattva-guna). 
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imposed on the Alogical which, as it is in itself, is not a Self either supreme 
or limited. The Absolute as such is not a Cause. There is, transcenden- 
tally speaking, no creation, no Universe. The Absolute is and nothing 
happens. It is only pragmatically a Cause. - There is from this aspect no 
nexus between Brahman as God-head and the World. In the logical order 
there is. 

What then is the Universe? It is said by some to be an “illusion”. But 
this is an inapt term. For to whom is it an “illusion” ? Not to the Psycho- 
physical Experiencer to whom it is admittedly real. Nor is it an illusion 
for the Experience-Whole. It is only by the importation of the logical 
notion of a Self to whom an object is real or unreal that we can speak 
of illusion. But there is in this state of Liberation no Self! More 
correctly we say that the World is Maya. But what is Maya in Mayavada ? 
It is not real for it is neither Supreme Brahman nor an independent Real. 
Nor is it altogether unreal for in the logical order it is real. It is neither 
Brahman nor different from it as an independent reality. It is unexplai- 
nable.2 For this reason some of the scholastics of this System call it the 
doctrine of the Inscrutable.3 

In the doctrine of Power (Saktivada), Maya is the Divine Mother 
Power or Mahamaya. The two aspects of Reality as Brahman and Isvara 
are each accepted, as real. The Lord is real but that which we call ‘Lord’ 
is more than Lord, for the Real is not adequately defined in terms only 
of its relations to the Universe. In this sense it is alogical, that is “beyond 
Mind and Speech". As the one ultimate Reality is both Ifvara and, 
Brahman, in one aspect it is the Cause and in the other it is not. But it is 
one and the same Reality which is both as Siva-Sakti. As these are real, 
" 8 their appearance, the Universe. For the Universe is Siva-Sakii. 
08 EE. کرت‎ we say it is their appearance, we imply 
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the worshipper conceives himself to be Siva-Sakti as the Divine Mother. 
It is She who as and in the person of the worshipper, Her manifestation, 
consumes the wine which is again Herself the “‘Saviouress in liquid form’’.! 
It is not only he who as a separate Self does so. This principle is applied 
to all Man’s functionings and is of cardinal importance from a Monistic 
standpoint, whatever be its abuse in fact. 

Real is again used in the sense of eminence. The Supreme Real is 
that which is for itself and has the reason for its being in itself. The Real 
as God is the perfect and changeless. The Universe is dependent on the 
Ens Realissimum, for it proceeds from it and is imperfect as limited and 
changeful, and in a sense it is that which does not endure, and in this 
sense is called ‘unreal’. Though however, the Universe comes and goes, 
it does so eternally. The Supreme cause 1s eternally creative. The Real 
is then both infinite Changeless Being as also unbeginning and unending 
process as the Becoming. In this system the Real both is and becomes. 
And the essence of is-ness is Activity or Power. It yet becomes without 
derogation from its own changelessness, as it were a Fountain of Life which 
pours itself forth incessantly from an infinite and inexhaustible source. 
Both the infinite and finite are real. 

Real is again used in the sense of interest and value and of the ‘worth 
while’. In this sense the worshipper prays to be led from Unreality to 
Reality, but this does not mean that the World is unreal in itself, but 
that it is not the supreme worth for him. 

In whatever sense then the term Real is used, the Universe is not an 
illusion. All is real, for as Upanisad says “All this Universe is verily 
Brahman.”? The Scriptural Text says “All”. It does not say “This, 
but not that”. The whole is an alogical concrete Reality which is Unity 
in Duality and Duality in Unity. The doctrine does not lose hold of 
either the One or the Many, and for this reason the Lord Siva says in the 
Kulàrnava Tantra “There are some who seek dualism and some non- 
dualism but my doctrine is beyond both." ""That is, it takes account of 
and reconciles both Dualism and Non-dualism. The natural and spiritual 
are one. 

Reality is no mere abstraction of the intellect making jettison of all 
that is concrete and varied. It is the Experience-Whole whose ‘object’ 
is Itself as such Whole. It is also Partial Experience within that Whole. 


1 Tara Dravamayli. 
2 Sarvam Khalvidam Brahma. 
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This union of Whole and Part is alogical, but not unknowable, for their 
unity is a fact of actual experience just as we have the unity of Power to 
Be and Power to Become, of the Conscious and Unconscious, of Mind and 
Body, of freedom and determination, and of other qualities of Man's 
experiencing. 

What the term Cit means is expressed neither fully and adequately, 
nor univocally, by the English word “Consciousness”.! Barring the case 
of the materialist who holds that consciousness is a “by-product” of matter 
specially organised as brain-substance, Western Idealists, Realists and 
Pragmatists are not agreed among themselves either as to the nature or 

. as to the function of consciousness. They conceive it differently. None 
of these conceptions approach the Vedanta concept of Cit as the Supreme 
and Perfect Reality-Power, as regards the depth and amplitude of its 
import. In fact, in the history of Western Thought, Consciousness as 
such has been so far permitted to appear in a minor role even in Idealism. 
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view showing it as a *'torchlight" which makes us aware of the contents 
of experience; the latter making it the “lighted zone," the cognised 
contents of experience. In either case, Consciousness is not the equivalent 
of Experience which is supposed to be the larger fact. The *torch-light" 
is believed to reveal some or the actual contents of experience, while the 
rest lie outside the reach of its illumination. In the alternative supposition 
also, the "lighted up" contents of experience are believed to be a part 
only of the total content. And Consciousness is thus restricted not merely 
in individual experience, but also, commonly, in Cosmic Mind and Ex- 
perience. This latter has been supposed to possess consciousness either 
as a separable or an inseparable accident: but, commonly, it has not been 
believed that consciousness is the essence and substance of the Cosmic 
Experience. 

There is, however, no warrant for taking Consciousness (Cit) in the 
restricted.sense of either a *torch-light" illumination, or as the “illumined 
zone” of Experience. The first alternative raises four issues: (1) Does 
the “torch-light? illumine the whole of an individual's experience or 
only part of it; in other words, does the circle of illumination coincide 
with that of experience, or is it included in the latter ? (2) Does it illumine 
individual experience always or only occasionally ? In other words, is 
individual experience conscious now, and unconscious then ? (3) Does 
it illumine the whole of cosmic experience or only a part of it ? And, 
(4) Is Cosmic Experience conscious now and unconscious then ? Now, 
taking these four issues together, they may be decided on the principles 
of the Doctrine in this way: Consciousness as the Illumination! illumines 
and never fails to illumine the whole of Experience, though in the case 
of individual Centres, the fact of experience being illumined may be 
ignored, that is unrecognised, pragmatically, often to a degree which 
reduces such illumination, for practical purposes, to be non-illumination 
as the subconsciousness or unconsciousness. Really, however, “‘subcons- 
ciousness” and “unconsciousness” are grades of Consciousness itself — 
that is, if what has been unrecognised and unaccepted for ordinary practical 
purposes be recognised and accepted. This Perfect Illumination is the 
Ether of Consciousness? which is unbounded and unrestricted. The 
total content or Object? of Experience is so also; and, while both (the 
Illumination and the Illumined) are infinite, the former is intuited 

t Prakasa. 


2 Cidakasa. 3 Vimar$a. 
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to be even a greater infinity (if infinities can be compared) than the latter; 1 
and this reverses the position commonly taken in non-vedantic views 
eastern or western, that the circle of illumination forms a part only of the 
circle of experience. 

Then, as regards the second alternative — making Consciousness, 
not the Illumination or awareness only, but concrete, conscious experience 
with a content — the criticism is this: This concrete experience with an 
object or content is a condition of Consciousness; but Consciousness has 
a transcendent condition also, which is immanent in the ordinary condi- 
tions; and this transcendent condition of Pure Consciousness or Pure 
Illumination is not an abstraction. It can be intuited in the ordinary 
experiences, and realised apart from the determinations of content or 
object, in Yoga. Consciousness, thus, may be with a content or without 
1:2 and though, by Ramanuja amongst others it has been contended that 
the Iluminator must co-exist with the Illumined as its logical correlate, 
Consciousness itself is alogical, beyond all antitheses or poles; and yet 
manifests by its Power all poles and correlations in experience. Pure 
Consciousness, immanent as the unchanging “ether” in ordinary changing 
experiences, and realizable as such in Yoga, is not therefore the Illuminator 
as distinguished from the Illumined (which as poles must co-exist); but 
it is Illumination itself which is its own content. The doctrine thus keeps 
car 208 unwarranted positions: (1) Experience with a content (‘“‘modes, 
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tion to Be. So that Consciousness is the varied world-experience, as also, 
transcendent, pure Illumination. It is at the same time the Basis, the 
Evolver and the Content of Experience. This view does not recognise 
any ultimate duality between Substance and Attribute,! between Power 
and Possessor of Power,? between Power as Cause and Power as Effect or 
Manifestation, however they may in the Logical order be so treated. Hence, 
if Consciousness as Power evolves as the World-Experience, the three terms 
involved in the process (7. e., Consciounsness, Power and World-experience) 
must be ultimately identified with one another. It is dualism to maintain 
that Consciousness is one thing and its activity or Power is another; that 
the Power of Consciousness to be (i. ¢., existential activity) is one thing, 
its Power to become or evolve is another. It is not possible in this view to 
regard Consciousness as an “accident” or even as a "proprium" only of 
something else—of any substance. Consciousness is the Substance,‘ the 
Power, and the evolutes and involutess of Power. Philosophies, western 
or eastern, have often reduced it to an “accident,” because they have taken 
it to mean limited, pragmatic consciousness only—that is, what in ordinary 
parlance passes as “normal consciousness” distinguished from both “sub- 
conscious” and “unconscious” and because they have taken it in an abstract 
way to mean “awareness? or "feeling! or “cognition,” and notin a concrete 
way to mean Reality functioning to be and yet to evolve as experience of a varied 
content. Thus, in this view it has been wrongly supposed that feelings, 
thinkings and willings, which constitute the actual life of experience, 
are the facts of which consciousness makes us aware in part; and that, 
whether they be thus revealed and “‘shewn” or not, they happen, go on and 
change—in fact, the drama of mental life plays itself whether or not the 
stage be lighted by consciousnsess. 

Limitation of the meaning of Cit or Caitanya is responsible for a view 
like, or more or less similar to, the above not only in Dualistic systems, but 
also in many Idealistic monisms. The Nyaya-vaisesika makes conscious- 
ness a separable feature of individual Selves, though in the case of the Lord, 
it is regarded by it as an inalienable, that is, permanente feature. But it 
is a feature only, not the Substance. The Bhatta School of Pūrva Mimamsa 
makes Atman conscious in one part and unconscious in other, thus 
anticipating the modern “floating ice-berg" conception of mental life 
*tnine-tenths of which are buried in the depths of sub-consciousness." The 
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Samkhya System, though it makes Cit the essence of Purusa, makes the 
psychodynamic Principle evolving ‘Understanding, ° Mind and so forth, 
unconscious, so that Experience is an unconscious process lighted up by 
consciousness. Consciousness, it is true, is there not merely as a lighter 
or reflector, its witnessing the process—unconscious in itself and casually 
a “closed curve” —somehow influences it, in this way that, it goes on with 
reference to the witnessing, and it stops where such reference ceases: 
And since, in this view, there are many witnesses, the process goes on with 
reference to other witnesses, though it may stop in respect of some, that 
is, those who attain liberation.! In this view, Consciousness is recognised 
as an independent Entity (it is no longer a mere property or accident of 
something); and the “catalytic action” which it exercises on the evolving 
Psycho-physical dynamic Principle? implies its Being-Power, as well as, 
Power to influence the Becoming of some other Being. This leads a con- 
siderable way to the Sakta Vedanta position; but it is a halting method 
in so far as (1) it does not make Consciousness the whole Being and Experi- 
ence; and (2) it assigns practically the whole realm of dynamism (2.e. 

evolving power) to a Principle alien to, and independent of, Conse 
ness; reserving to itself only a vague veiled suggestion of power expressed 
in jts so-called “catalytic action". 

۱ Even Idealistic Monisms have sometimes stopped short of the final 
position here adopted. The attitude of such monisms towards Conscious- 
رد‎ 8 commonly taken four forms: (1) Consciousness as Perfect Know- 
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agreeing with the first as regards all other essential points, makes Pure 
Consciousness not an abstraction and unreality but the Illumination! 
of the Perfect Being or Lord which aspirants may actually realise as 
Pure Cit and nothing else at a certain stage of their spiritual approach 
to their final objective, but pushing beyond that stage, they realise that 
what was pure, featureless? illumination before is really the light radiating 
from a Perfect Being infinitely rich in power and content. Perception of 
the Light only — apart from the form and features — is, therefore, onto- 
logically speaking, an abstraction, since Perfect Being is not Light? only; 
but psychologically speaking (that is, as an actual, though halting and 
imperfect, perception by the aspirant of the Supreme Being), it 1s not 
an abstraction. The intuition of Pure Light in what is called “non-polar 
meditation" gives, accordingly, an approximate and subordinate view 
of Reality, transcending which the aspirant has a truer vision of Reality 5 
as the Perfection of power and attributes. The vision of the Pure Ether 
of Consciousness is thus a stage, and not the goal of realization. 

(3) Next comes the position of Mayd-vada which reverses the above 
order or relationship between what has to be regarded a stage and what 
the goal of realization, what must be looked upon as Reality and what 
as an abstraction. Here, the “Pure Light" alone shines when the goal 
is reached, forms and features, powers and attributes appear but on the 
way to it; so that C?! as pure Light is the Supreme Reality of which 
“a varied content" is not, indeed, an abstraction, but upon which is Jaid 
as an ascription or imposition’ due to Maya which makes Reality appear 
otherwise than as it is in itself.’ 

The stress in the first position (1) is laid exclusively upon "infinitely 
rich power and content" nature of Reality, as it leaves no room for the 
“Pure Light" either in the scheme of Being (i.e., ontologically), or in the 
actual experiences of Being (€, psychologically). Consciousness is ever 
with content and never without it: this is the position. The stress in the 
second position (2) is laid as in the first, but Consciousness as Pure Light 
is recognised as a subordinate and imperfect (though actual) stage in the 
realisation of Perfect Being. In the third position (3), the stress is shifted 
on to what has been unreal in the first and subordinate in the second, so 
^ ijyoth. 2 Without Nàma and Rüpa. 

3 Nirvisesa Cinmátra. 4 Nirvikalpa Samadhi. 

5 Cf. the conception of the Vaisnava placing the eternal Abode of the Lord (Vai- 
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that what is the real and ultimate in them (1 and 2), becomes unreal 
or only pragmatically real! in the third. In all these three positions the 
emphasis is laid now on this and now on that phase or aspect? of the 
Supreme Fact. 

Hence (4), it is claimed, that if the Fact is to remain the Fact, no 
emphasis must be laid upon what is but a section or aspect of it, but it 
should be laid upon the Whole.3 Pure Consciousness “without content" and 
Perfect Consciousness of infinitely rich content, are both logical aspects of 
the Whole which is alogical. The Whole can be approximately described 
in terms of its aspects (that is, as Pure and as Perfect), but, in itself it is 
fuller than such descriptions of it. Thus It is Pure in the above sense, 
but is not that only; It is Perfect in the above sense, but is not also that 
ca Again, it is only from a pragmatic and logical standpoint that of 
: X two or other aspects of It, we can regard one as the primary and 
higher, ee the other or others as secondary or lower. In fact, any aspect 
zs muc ius as any other: thus Perfect (7.e., infinitely rich) Conscious- 
> 5 کت‎ as Pure Consciousness; Consciousness as Power is 
da E as Consciousness as such; and the Product or Manifestation 
مت‎ zi is eel real as the Power itself. We disturb this even 
| co-or ination of the aspects by attempting to thrust them 
into pragmatic, logical moulds. 

It is true that, i j i 
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represent an extra-temporal and extra-spatial 
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pression of existence, namely Being! and Joy; is given in Consciousness 
as such? as it is given (that is, to the same ultimate degree and in the 
same fundamental way) in nothing else; the fact that liberation is not 
attained except by realisation of Pure-Being-Consciousness-Bliss, would 
seem, from a logical point of view, to ensure the primacy given to Pure 
Consciousness. But really, in the alogical complete Fact itself, in regard 
to which as the Whole we cannot make any statement in terms of Space, 
Time and other Categories, Pure Ci/4 is co-ordinate with and not superior 
or subordinate to, the Powers by which It evolves and involves; and this 
again is co-ordinate with Its manifestation as the total Product or Achieve- 
ment; and these co-ordinate aspects (viz. Cit as Being, Git as Power § 
and Cit as Product)? embraced by, and in, the mysterious Whole is Fact. 
Liberation cannot be attained except by realizing this; since bondage 
is due to the non-realization of this — which is but non-recognition, that 
is ignorance, of what the Fact is. There is, therefore no liberation by 
realizing what is an aspect only. Liberation is achieved by realizing that 
Siva as quiescent Being-Consciousness-Bliss® (which also is Power-to-be), 
becoming as dynamic Being-Consciousness-Bliss? and evolving and in- 
volving infinitely varied Objects, that is, World Experience which, on 
the whole as also in detail, is Being-Consciousness-Bliss.'° The World 
is Siva-Sakti, and the Fact is not realized, and therefore liberation is 
not had, so long as it is looked upon as a product of Mayda, in the sense 
of that which is neither real nor unreal; as a “mirage,” as an order in 
which there is actual, as distinguished from pragmatic unreality, un- 
consciousness and unhappiness.!! Not only the World as a sublime whole, 
but the World in its minutest details (even in the so-called “stocks and 
stones”) must be perceived to be nothing but Being-Consciousness-Bliss 
in Play.2 It is the whole Being-Consciousness-Bliss Power (Siva-Sakti, 
and nothing but that: It seems to be "small" only with reference to the 
province of Convention in which the particular Centres “consciously” 
live and move and bargain. Hence even a grain of dust is Perfect Siva- 
Sakti incarnate, and must be realised as such by an aspirant before libera- 
Has un 2 Ananda. 3 Cit. 4 Siva. 
ande gical nis morn D Sarii Hs consort of Siva, and they are in inseparable union 
Sana wie مر‎ agavata, IX, I, 10, 11, which make akti Brahma- 
detis (eternal) ; and She is related to Reality as Being as the heat of fire to fire. 
8S Pup or Sakti. 1 Karya Brahman. 
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ation can be had. The Perfect Being thus really given in the “infinite” 
as well as in the “small” is a miracle, and the basis of this commonest of 
all miracles is laid in the primary act by which the Perfect Being-Becoming 
Power in order to evolve a world of correlated Centres potentialized 
Itself as the infinitesimal *Point".! And if the Infinite can thus according 
to the premises of this doctrine, live and operate in, and as, the Infinitesimal, 
It also can do so in, and as, the "finite" and "limited" being — which, 
in the fullness of fact, is not finite and limited at all except with reference 
to the conditions of the province of inter-central convention. That province 
begins when, and in so far as, the realm of Maya begins in the evolution 
of the Thirty-six-Principles, in the form of the so-called “impure” Princi- 
ples? 

In the Sākta view, therefore, there is no place for Unconsciousness;? 
except in a pragmatic and conventional way, relating either to Reality 
as peng OF "d Realy as Power, or to Reality as product or Manifestation, 
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impression and import of the one in relation to the other — is bound to 
change with the change in their total assemblage of conditions; — a 
circurnstance which does not make the first "impression" unreal, and 
make the latter real, but makes each real in its own way and sphere. 
The term “seeming” as applied to such partial, conditional experiences 
of correlated Centres may be justified in one sense only — that Power 
as Being-Consciousness-Bliss never ceases to be such, in Itself or in Its 
manifestations, whatever be Its veiling and unveiling play. A block of 
stone as Perfect Being-Consciousness-Bliss (involving Play) is, therefore, 
the Standard Experience to which other experiences are more or less 
near approximations, constituting “grades? and “values”, but each 
real in its way. 

The above position keeps clear of both common Realism making 
things exist outside and independent of Consciousness and Experience, 
and common Idealism making them "ideas" or “clusters of sensations, 
actual and possible” only. Things do exist outside and independent of 
Centre-referred and Centre-owned Consciousness and experience;! but 
Consciousness, without such reference and limitation, is the Fact and the 
Power to evolve as facts. On the other hand, Consciousness, as the root 
Being-and-Becoming Power becomes real things as also real minds appre- 
hending, judging and otherwise experiencing those things; this combines 
the truth in Realism and that in Idealism. Thus, a block of stone is not, 
from this standpoint, “matter” only: it is Cit as Joy and as Play — though 
the fact is veiled to ordinary Centres; on the other hand, it is not an 
“idea” or “mental construct” only: it is Cit as Power constituting it as 
much and as active a reality as the experiencing and reacting mind is. 
While pulling down the arbitrary wall erected by “Scientific Realism” 
between Primary and Secondary qualities of which the former alone 
are supposed to be real, the doctrine does not go to the other extreme 
of that “naive” Realism which regards this mental impression as a “copy” 
of the external thing. Things as “standard” realities exist in, and for, 
the Supreme Mind, other Centres’ perceptions being gradual and partial 
reproductions of those “standards” or models—a circumstance which does 
not make their perceptions unreal, but approximations to the real; each 
Centre knows the reality subject to the limitations of its Karma and “cosmic 
situation".? There is need, therefore, for the education and devolopment 
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of man's “knowing instruments,” giving him progressively higher and 
larger visions, through science and philosophy, through intuition and medi- 


tation, and, finally, “revelation”! and realisation. This view supplies what 
is deficient in naive Idealism also by (1) making Matter and Life every whit 
as real and active as Mind, and (2) forbidding exclusive emphasis on 
this or that aspect of Experience, such as Reason or Idea, Will or Imagina- 
ton. Its Cit is not transcendent or empirical consciousness only; it is not 
being or becoming only; it is not quiescent or dynamic only; it is not unde- 
termined or determined only; and it is not of this feeling-tone or of that only. 
It comprises all these and other alternatives, and, (from man’s viewpoint) 
contradictory phases. Its fundamental being and expression is Joy? pulsa- 
ting as Will-Power and manifesting Itself in an unspeakably sublime cosmic 
Play. It is not a mere “abstraction”—a “wilderness” of Pure Being or 
Pure Nothing as some critics of Vedanta? have imagined the abode of 
Reality to be. 

This view concedes also the possesssion of an element of truth to 
“Pragmatism,” ancient or modern. Philosophies in India have always 
recognised the Province of Convention,‘ the conditions of inter-Central 
“behaviour” by which the experiences and realities of the correlated 
Centres are determined. In Indian Thought, by Karma a Centre is what 
it now is, what it was, and what it will be; by Karma it determines not 
only its “cosmic situation,"5 but its Cosmos also; since, to each centre the 
Cosmos and its realities are, and seen, as its Karma‘ has determined them 
to be for it; to another Centre, they are different more or less, and to the 

same centre also they change as its Karma changes. There can be no 
سیت‎ thorough-going “Pragmatism” than this. “Pragmatic conscious- 
ness, Pragmatic reality" has its place, but, in the Sākta view, however 
s nox “illusory”. Pragmatic consciousness is Consciousness as Power 
F iem -— that mode or aspect of Experience for the purpose 
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reference to the conditions of action and enjoyment! of the Centres and 
groups of Centres that have evolved or will evolve in It. When, therefore, 
the modern Pragmatist says that the “fact” or reality, for a given Centre, 
A, is constituted by the behaviour of A, or the “uses” to which À can put 
that reality, he has the support of non-dual Vedanta provided (1) the beha- 
viour is primarily the play of the Reality-Whole to evolve and play as A, 
and also as B, C, D, and so forth, correlated with it; (2) the behaviour of 
A and each of the others is also play? (as Karma) subject to the conditions 
(a) the manner of A's play in the past, and (b) the nature of B, C, D and 
the manner of their play relatively to it is understood ; and (3) that by beha- 
viour^ again of the appropriate kind, A can release itself from being an 
individual Centre subject to limitations. 

The Neo-Pragmatist very often builds his case upon biological besides 
psychological grounds. A.B.C.D. form a system of Centres (some living, 
and the rest *&non-living") not only co-operating but in conflict with one 
another — in “the struggle for existence”. In relation to A, B.C.D. consti- 
tute the “environment”; and A lives, and expects to live, by adjusting 
itself and the environment each to the other, adjustment meaning the 
adaptation of A to B.C.D. as much as that of B.C.D. to A. Thus A changes 
agreeably to a change in the environment, but also changes the environ- 
ment agreeably to itself. Through Natural Selection and other long- 
continued processes, A’s organism has been so constituted as to be, generally, 
a suitable “machine” for doing this work of vital adaptation. Generally 
the machine does its work smoothly and by a pre-established arrange- 
ment—represented by its stereotyped sets of reactions—the “automatic” 
actions — reflex, spontaneous, instinctive and habitual. These are 
supposed to have their nerve-arrangements in the spinal cord, medulla 
oblongata, cerebellum — that is, in regions below the cerebral cortex 
which is the organ and seat of consciousness, either sensory or motor. 
The automatic actions are, accordingly, not accompanied by consciousness, 
and are believed by some to have nothing to do with consciousness. Cons- 
ciousness accompanies those actions which meet with a sort of “deadlock” 
in the centres of automatic action, and which therefore, cannot “rattle 
smoothly off". The cortical centres which are the centres of consciousness 
are the centres of selection (of “deliberation and choice") by which dead- 
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locks are removed. All actions, whether automatic or deliberative, are 
“behaviour” framed with reference to what is of use and value to the 
individual or his race; and behaviour becomes “conscious experience” TN 
knowing, feeling -or willing — under special conditions, that is, when 
conditions arc such that what is of interest (the end as well as the means) 
has to be represented as a future good or evil (therefore of use and value) 


in relation to which the attitude of the individual must be framed, if 


need be through deliberation and choice. A sensation of "hot" is thus 
the consciousness that that which is hot will more or less burn if touched; 
the sensation is thus the index of the results to which a certain behaviour 
viz., touching, will lead, and also of the uses to which those results can 
be put. It is use which assigns to each Centre its province of behaviour, 
and out of-this province only a fraction is assigned to consciousness when 
the conditions of use are of a special kind. The conditions and limits 
of a Centre’s knowing, feeling and willing, are the conditions and limits 
of what is of use to that Centre or its group. 

That there is a substantial element of truth in this statement of the 
case may be conceded by Indian Thought. Both the “world” and the 
expericnce of the world are fashioned for a Centre as the conditions of its 
own Karma and Enjoyment! — (the cumulative effect and resultant of 
those conditions) — require them to be fashioned. It is thus that the 
differing “Worlds” and experiences of one man and another, those of 
an ordinary man and of a Seer, those of stocks and stones and those of 
plants and animals, and so forth, are constituted; the differing organs 
and instruments of the different Centres are also duc to the same factors, 
viz., Karma and Enjoyment (presupposing special need and use). Cons- 
ciousness is thus limited and specialised in a particular Centre —- which, 
therefore, has, ordinarily, no consciousness beyond certain limits, and 
has, even in the zones of its conscious life, varying degrees and tones of 
consciousness ranging from subconsciousness and semi-consciousness to 
"wide awake". consciousness. 

‘But these limits and degrees of Consciousness are “pragmatic” only. 
Individual Centres, according to their varying needs and uses, have 
these limits and degrees practically settled for them; but these do not 
cut up and circumscribe Consciousness itself. Because (1) the Universe 
sp oe wie essem (a miem df mud sit and rm 
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fragmentary and parcelled out experience, though for the practical pur- 
poses of finite Centres it appears to be so; (2) that the so-called subcons- 
cious and unconscious are really inside Consciousness (not that normally 
accepted as such by a finite. Centre), may be said to be shown by the 
fact that a Centre can more and more fully reclaim them as Consciousness 
or conscious experience by avowing what he has so far ignored, recognising, 
noting what he has “chaotically” felt; and from the fact that the whole 
universe (z.¢., the ''fact") can be so reclaimed in, and as, Experience 
when that finite Centre is able at last to uplift completely the “veil” of 
ignorance and non-acceptance, and becomes, in consequence, one with 
the Immense Consciousness-Power. It follows from this that a Centre’, 
ordinary experience is not the whole Experience because, though really 
having it and living it, he has been accustomed to ignore it as the whole 
and accept and avow it piecemeal; and he has been so accustomed because 
"the needs and uses" of his pragmatic existence as domicile in “the pro- 
vince of convention" have so required, and determined his experience 
to be pragmatic accordingly. Besides these two, there is also a third reason 
which requires that Existence and Consciousness coincide with each 
other: (3) the essential marks of consciousness-in-itself are Joy and Freedom 
(or Free-Will-to-be-and-become). There is no form of existence — even 
“material”? existence — which is not an expression of, and in its turn 
does not express (however veiled the expression may be in relation to 
certain “cosmic situations"), Joy and Free Power. Now if both Existence 
and Consciousness possess the same essential marks, it is reasonable to 
hold that one is the other, or both are manifestations of a Common Root. 
But since:a Root more fundamental than Consciousness cannot be ima- 
gined (everything being representable as a mode of Consciousness, but 
Consciousness: not being representable as a mode of anything else), it 
must hold that Consciousness = Being = Reality. 

The above position is strengthened by the fact that the aspirant 
is able, it is claimed, by pursuing the appropriate method of realisation, 
to go round the whole circuit of involution and evolution — starting 
from ordinary pragmatic World-experience, passing through progressively 
higher and fuller “universes,” coming at last to Pure and Perfect Experi- 
ence which sums up all Existence aad then descending againgo the ordinary 
pragmatic order of world-experience in the reverse order. صا‎ this an 
experimental proof is afforded as to the manner in which the common 
finite order of existence and consciousness thereof for a finite Centre, can 
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be made to tend to, and ultimately become, Perfect and Pure Being- 
Experience, and, how again that Perfect and Pure Being-Experience, 
progressively evolves, and in evolving limits Itself as, the finite, pragmatic 
order of existence and consciousness which an individual Centre calls 
his “universe”. The experiment is similar to that of a geologist (for ex- 
ample) who shows how a great rock or a layer of the Earth's crust has 
been formed by experiment with a small sample of it in his laboratory. 
The aspirant shews in his experiment that all the elements of his universe 
(Solid Matter, Liquid Matter and so forth) can be, without leaving a 
“residue”, dissolved into Consciousness, and that all partial and pragmatic 
universes can be made to fall into a Perfect Universe which is Perfect 
Consciousness; and also in the reverse order, they can be made to evolve 
from It. This, it is said, shows that there is nothing ultimately but Being- 
Consciousness, and the Power of Consciousness to be and become. 


CONSCIOUSNESS AS POWER - HOLDER 
AND AS POWER 


THE concept Cit is unique. 

Indian Thought in its highest form regards it as the fundamental 
Reality. In the West, there have been thinkers who have reduced the 
World to Idea, to Will, to Intention or to Imagination, but it is the Indian 
Vedanta — and other cognate doctrines based upon it — which makes 
the World Cit, in its root as well as in its manifestation. Cit as Power 
(Cit-Sakti) appears as the World but in so appearing never ceases to be 
in itself Cit. This is the essence of non-dualist doctrine.» Ci; is Being or 
Fact (Sat) and Cit is Bliss (Anand). Veda says that the World proceeds 
out of Bliss, is sustained by Bliss and is reabsorbed into Bliss. Being 1s 
Bliss which is Cit. The latter as such, that is as distinguished from its 
Power, never becomes other than Cit. How Reality can change as the 
changing world and yet remain what it is — how in fact change and 
De change can be predicated of the same Reality — is a problem of which 
the Mayavada of Sankara is one solution and Saktivada or the Doctrine 
of the World as Power is another. 

E aa, s English term, the Spiritual Principle in man in 
is it the static basis of acer Ses eas ane اس ساد سو نر‎ 
ساوت ا‎ universe, but it is that which by and as its own 

r appears as that Universe. This Spiritual Principle, 
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which in itself is immense! and immeasurable,? becomes by its own 
Power, differentiated into a multiplicity of correlated Centres, some 
of which are the human selves. This Power by which the Immense and 
Immeasurable becomes as such Centres limited and measured, by which 
the “Fact” becomes veiled and ignored as “‘Fact-sections,” is Maya (which 
operates as a measuring, limiting or determining and therefore negating 
Principle) Subjectively considered it is the sense of differences by which 
the object of experience is seen as other than and different from the self. 
It is no Cosmic Material, foreign to and independent of the Spiritual Principles 
in man which evolves as the Universe of Mind, Life and Matter, deriving 
its efficiency from the presence of the Spiritual Principle (whose action 
on “Matter” is comparable to catalytic action in chemistry). Non-dualism 
says, firstly, that the Universe is wholly a product of the Spiritual Principle 
as Power, which is not only the “catalytic” source or prompter of its 
efficiency, but which is its ground and its material as well; secondly, that 
It, in so becoming the varied universe, does not require the operation 
upon Itself of a Power other than Itself; and thirdly, that in such evolution 
it presents two aspects, nemely, a static, quiescent aspect or the ‘Male’ 
Siva in which it remains the self-same Principle, and a dynamic, stressing 
aspect as the Mother-Power in which it moves and changes as the world 
of Mind, Life and Matter. 

This reduction of the universe into a Spiritual Principle and its 
Power one with itself (or Git working as Power), calls to mind the attempt 
of the modern physicist to reduce the mass of Matter to electromagnetic 
mass alone which is referred to by way of illustration. 

Is the mass of a material particle, charged with an electrical charge, 
partly mechanical and partly electrical? Or, can its mass, in the last 
resort, be reduced to the electrical mass alone ? Is mass in its nature of 
one kind or two kinds — zon-dual or dual ? Now, the answer of modern 
Science has been clearly pointing to the non-dual alternative. The Electron 
Theory of Matter makes the mass of Matter of one kind; its mass is consti- 
tuted by the masses of the positive and negative charges, protons and 
electrons (whatever be their precise number and distribution) which 
constitute an atom of matter. But even after such reduction of material 
mass to electrical mass, duality persists in another form. How is electrical 
mass related to Energy ? Are they two and independent of each other ? 





! Bhüman. ? Brahman. 3 Sakti. 
4 Miyate anayü iti Maya. 5 Bhedabuddhi. 6 As in Sankhya-Yoga. 
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An electron (or unit charge of negative electricity) is in motion in a varied 
manner; its kinetic and potential energies in a given system arc thus 
different. Now, does it possess the same mass whatever be its velocity 
and energy? Will its mass remain unaffected when, for example, its 
velocity approaches that of light? Physicists have shown that velocity — 
particularly when it is high — changes thc mass of the moving thing : 
this is what is called mass-acceleration. Mass and Motion (or Energy 
for the matter of that) are not independent of each other : Mass becomes 
a function of Motion, that is, it varies (may be beyond certain limits only) 
as the latter varies. This indeed points to thc unity of Mass and Energy 
which, however, it still remains for Science to definitely establish. 
Electricity is a substance, which many have thought, to be Ether 
which is quasi-material. What, therefore, Science is now called upon 
to investigate is the exact relation which-subsists between this Substance 
and Energy (or Motion). It is practically confronted with the question: 
Are Power and Holder of Power! one or two? "Translated. into the language 
of Science, and restricted to the physical plane, this means; Is Ether 
(if we must separately retain it) and the Stress by which it 1s strained 
Into various forms, which are probably the Prime Atoms, one or are they 
two? In other words, can we say this that the same substance, which 
considered in its static aspect is Ether, is a/so Energy when considered 
ee stressing or dynamic aspect? Or, to use the expressive language 
Lr کے‎ eni say that A aver sudes is the Siva-aspect 
Ether to various ue of s PH 0 0 acre yr MIR subjecting 
ier سی کہ‎ s امہ سم‎ is the Power or Sakti aspect 
ری‎ arcade ne it ane) of the one fundamental Reality ! 
Sepie BEE A ane Power-holder arc related not only 
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and that of the Part between the complete view of Reality and the 
partial view of it. "There is the former when Experience is avowed and 
accepted without the least veiling or ignorance of what is given — when 
there is absolutely no limitation of the data. This is Perfect Experience 
It is an experience of All-presentation or No-veiling. Man's centralised 
or individualised life is commonly a life of greater or less veiling or ignorance 
ofthe Given. By trying to remove the veil, or by trying to own and accept 
what has been disowned and ignored, he can more or less closely approxi- 
mate to Perfect Experience which is the Limit (in the sense of consum- 
mation or perfection) of progressively higher and higher forms of experi- 
ence; but which remains unattainable so long as his life, and therefore, 
his standpoint, remains centralised (i.e., referring to a Gentre such as the 
Ego) and individualised. Central reference or individualisation means 
a stressing and straining in a particular manner of Being and of Experience; 
by such stressing and straining Being and Experience are apparently 
limited, and circumscribed, so that this circumstance precludes the possi- 
bility of a complete avowal and acceptance of Being-Experience as it is 
in its entireness. 

Man's view-point in therefore ordinarily partial, imperfect He 
may indeed extend his frontiers, and thus more and more closely approximate 
to the All,3 but so long as central reference, conscious or sub-conscious, 
remains, he cannot reach out to the realisation of the Perfect Being- 
Experience itself. His essay is therefore an essay of approximation, of 
nearer and nearer approach. Ordinarily he stops more or less short of 
the Goal or Limit itself which gathers, subsumes and perfects all. He 
stops because he refers to a Centre; because he is an Individual; and 
has therefore to know, feel and act practically with reference to other 
Centres or Individuals in a correlated system or Kosmos or Ria as Veda 
calls it. Such knowing, feeling and acting in a correlated system is practica] 
or pragmatic living, and it not only implies but requires limitation of the 
data, or ignorance of the given, or veiling of the concrete, which is called 
Ignorance. For instance, life such as man ordinarily lives it would be 
impossible if at every moment he were to attend impartially to all that 


! Kalà is a common concept in the Scripture dealing with Sakti and is graded as 
Pürnakalàmürti, Kalamurti, Angshamürti, Angshangsamirti. There are no Kalas 
in Unmani in Sivatattva. The Kalas appear with Samani gakti in Saktitattva. 

2 Chhandogya, IH, 14, 1. 3 Pürna. 

4 That is relative to Vidya or knowledge. Avidya=na vidyate. This “ignorance” 
is a knowing of a limited kind. 


328 THE WORLD AS POWER 


he felt, accept and emphasise uniformly all that he knew, and frame his 
actions indifferently with respect to whatever he felt and knew. As a matter 
of fact, he selects, ignores and emphasises in what he feels and knows; 
he owns and accepts a section only as being of interest or practically 
useful to him, and ignores and disowns the rest though given. Actions 
too are framed with respect to selected sights, sounds, etc., in. the “objective?” 
world, and selected ideas, feelings, desires, and so forth, in the "subjective". 
And such veiling and acceptance, such rejection and selection, is made 
(not always voluntarily by men) in a universe of Being-Experience 
which is undefined, seamless and alogical in itself, and which, in itself, 
cannot be labelled exclusively as either objective or subjectve.! It is 
by such practical veiling and acceptance that we seem to sce only a parti- 
cular star or cluster of stars when looking up to the sky in a clear night: it is 
thus that we seem to hear a particular sound only in a “situation” in which 
not only many other sounds but countless sights, smells, touches, organic 
sensations, etc., constitute our actual Given of experience; it is also thus 
that we seem to have a particular idea, memory or desire in the mind 
when the aciual universe of the moment is an undefined and undefinable 
whole of countless "objective" and "subjective" elements (7.e., perceptions 
and ideas), most of which happen, for the time being, to be not of intercst, 
and are therefore silently ignored. In a given universe of experience, 
attention is, for pragmatic reasons, focussed at a particular point which 
happens to be of interest for the time being; around this point of clearest 
attention or emphasis, spread tracts of comparative inattention till they 
7 im He پوت شس‎ the unfelt or unknown.? The process 
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selection or contraction! is operative. Now, in so far as its operation can 
apparently be traced to, and therefore connected with, the energising 
of a given Centre, it is called Ignorance;? and in so far as this veiling, 
measuring, limiting operation is the expression of a Cosmic Tendency 
or Will-to-become, and in so far therefore as it not only transcends but 
underlies (as generating activity) the life of the individual Centres, it is 
called Maya, power of finitization. And whether we consider it cosmically 
or individually, it is patent that this Principle of finitization (which is 
the Power of Reality itself) is a limiting or contracting Principle — the 
Radical contracting forces by which the All,5 without actually ceasing 
to be such, becomes Part,$ by which Experience of Everythings without 
actually ceasing to be such, becomes Experience of something:? in brief, 
by which the “Fact? becomes **Fact-section". 

The first distinction therefore, is that between Experience as whole; 
and Experience as section or part.S The former remains for man a goal 
or “limit” only so long as there are central reference and selective regard 
in his experience. He can, however, more or less closely approximate 
to it. Nearer approach can be made to the All in proportion as the oper- 
ation of the two conditions — viz., reference to a Centre and selective 
attention — can be diminished. The All is realised when the operation 
of each ceases. To realise is to live.and accept what has lived without 
being accepted. In realisation man does not veil or ignore what he has 
or rather what he is. His experience, therefore, does not really cease to 
be the All, when, on account of his having to refer to a Centre and best- 
owing his attention selectively, he has experience of parts or segments 
only: nor, on the other hand, does a previously non-existent All tend 
to be established and consummated, when, by making attention a-centric 
and impartial as completely as possible, man tends to come as near as 
possible to its realisation. 


CONSCIOUSNESS AS THE WHOLE 


Tue preceding sections have introduced the distinction between Cons- 
ciousness? as whole or entires and as section or parts The former is 





Sarnkoca; a common term in the Trika school of Maya operating to produce‏ ا 


the individual key. 2 Avidya. 
3 It is that by which things are measured (miyate), that is, formed. 
4 Kancuka. 5 Pürna. 6 Kala. 7 Kincit. 
8 It is Svarüpa-Visrantih or Svarüpa-Pratisthànam. 
3 Cit. 
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Perfect Experience. Since all ordinary predicables or categories apply 
to only aspects or segments of experience, which are man's pragmatic 
facts, the Perfect Experience is beyond the reach of the predicables or 
categories! That is to say, its nature cannot be adequately described 
by any of our concepts. Its description is therefore possible only by the 
mode of negation.2 Those concepts are—to employ the classification 
of Kant — the forms of Time and Space, and the Categories of Quantity, 
Quality, Relation and Modality. By means of these forms and Categories, 
experience becomes thinkable, that is, logical. If these Forms of Thought 
(including the Categories) be withheld, the “Matter” or stuff of experience 
becomes formless, and therefore cannot be thought about and spoken 
of. By being cast into these moulds, the “Matter” becomes impressed 
with forms and thereby becomes thinkable and speakable. That Experi- 
ence becomes thinkable or logical by being circumscribed in review is a 
fact that can be readily verified by intuition. The entire universe of 
sensations, feelings, ideas, memories, and so forth, which constitute total 4 
Experience at any moment, can never be thought about as a whole; the 
whole must be limited and measured before it can be thought about and 
described. Even what is taken as "experience at any moment” is a cross 
section of the Experience as the whole or Fact. In itself the Fact is time- 
less. Similarly, it is neither cause nor effect. What is known as cause or 
effect is a portion measured out of the Fact. These and other categories 
are applicable not to the whole as a wholes but to the whole delimited 
as part! Perfect Experience is thus alogical. But though unthinkable 
and indescribable,’ it is not on that account unknown and unknowable. 
سا‎ dieu I وت‎ add itself : no “thing-in-itself ý beyond 
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it is, its limiting can only mean this that it is ignored or veiled as a whole, 
and accepted or attended to in a part. In other words, the two facts, viz., 
that we have actually at this moment a universe of experience comprising 
many sounds, sights, smells, touches, organic feelings, ideas, etc., and 
that we have at the same moment the perception of a particular sound 
or sight only, can be reconciled with each other only if we believe that 
the “universe,” though actually given at this moment, has not been 
avowed and accepted as such, and that the particular sound or sight of 
which alone we seem to have perception at this moment is the pragmatic 
section of the universe especially selected and noticed by us. The pragmatic 
point or section has not indeed displaced or effaced the universe; even 
when attention is very nearly concentrated at a point or section, it does 
not cease to be slightly diffused, like twilight, over the outlying tracts or 
indeed over the whole “universe” that is actually given. The point or 
section always remains imbedded in that universe; always set on a larger 
background of experience. [The psychologist William James would call it 
(that background: of actual feeling) the “fringe” of experience.] It is 
always there. So that the universe and the pragmatic point or section 
are both given as actual feeling. They can be both given in actual feeling 
only if the former, though given, is more or less ignored (i.e., not attended 
to), and the latter, given as it is as part of the larger experience, is, by 
reason of its special interest. especially attended to. Thus while we are 
especially attending to a point or section only, we have, and cannot but 
have, the “Universe” also. That it is not then attended to does not mean 
or constitute its ceasing to be an actual feeling: it does not become no 
experience. It then becomes or is an experience of a different tone or 
intensity-—blurred, indefinite, confused. The pragmatic or interesting 
portion becomes lighted up, definite and discriminated. When, however, 
the experience of the moment, the “universe” involving the points of 
interest is passed in review or thought about, it is commonly represented 
as though it were confined to or exhausted by the points of interest only. 
This is pragmatic thought giving the pragmatic facts, but which should 
be carefully distinguished from the Intuition of Fact. Circumscription 
or limitation of experience commonly means its veiling or ignoring as a 
whole and its avowal or acceptance in the “points of interest”. 

Veiling or contracting may, therefore, be defined as the circumstance 
which limits Reality considered as one aspect—as Power!—without 


t Sakti, the Divine Mother. 





332 THE WORLD AS POWER 


making it other than what it is in its other aspect as Power-holder:! by 
which the whole? appears as part? and yet remains the whole. When, 
and in so far as, this circumstance operates in relation to the experience 
of an individual Centre, and its operation is immanent in it it is called 
Ignorance.* When it operates cosmically and its operation is transcendent 
to à given Centre. it is called Maya. Evidently a Gentre as so constituted 
becomes a Centre of individualised stresses (potential and kinetic) in 
Reality which is Perfect Experience, because Experience by its own Powers 
so finitises and individualises itself. Veiling may be of two forms: (1) that 
which is done by the stresses (potential and kinetic)—that is impressions 
tendencies and volitions® in the case of an individual Centre; and (2) that 
which is done by the Stress or Power of Reality itself underlying and 
evolving as the world of finite forms. In both cases the general definition 
of veiling applies. That is to say, Experience, and therefore Reality. 
مس تچ سوہ‎ 
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reduced not by an actual volition in his mind, but by the play of potential 
stresses in him which are his tendencies.! This is involuntary veiling. Such 
veiling may be either accidental or essential. It is accidental veiling when 
the total experience is ignored and a part accepted because of the working 
of a subliminal desire or subconscious interest in the mind which, for the 
time being, prevails most and vents itself in certain partialities. Thus 
even while we are not consciously attending to and selecting our experi- 
ences, we have our experiences apparently dealt out to us in partials: 
certain sounds out of a great many actually given, for example, are appre- 
hended by us: these are apprehended by us because certain predispositions, 
working subliminally and possessing the greatest causal efficiency for the 
time being, make us partial to them. But there is also a deeper kind of 
involuntary veiling which pertains to the essence of a Centre as such. 
We have referred before to the fact that an individual Centre’s universe 
of experience cannot be Perfect Experience (which is ultimate Reality) 
in so far as that universe is referred to and organized round that Centre. 
Reference to, and organization round a Centre is itself a limitation of 
Perfect Experience. In fact, Perfect Experience limits or finitizes itself 
in appearing as such centre of reference and organization. This is the 
working of Maya by which the Immeasurable is measured, the Indefinable 
is defined, the Infinite is finitized. With respect to different Centres again, 
(e.g., amoeba and man) stresses, potential and kinetic, are differently 
organized, so that what is ordinarily one Centre's universe is not that of 
another. Essential veiling means the limitation of Perfect Experience 
by reason of a Centre being a specialized centre of reference and orga- 
nization. 

It should be noted, however, that the difference between voluntary 
and involuntary veiling, and. that between accidental and essential veiling, 
is a difference of degree and not one of kind. Ordinarily these differences 
seem to be fundamental like those between the voluntary and involuntary 
muscles, voluntary and involuntary nerve centres in the body. But by 
using appropriate means the jurisdiction of volitional control can be 
gradually extended over those centres which ordinarily lie outside it. 
The ganglia along the spinal axis, for example, which, according to some; 
are probably connected with race habits and instincts, can by proper 
discipline? be made amenable to voluntary control like the motor centres 
‘n the cerebral hemispheres. Such wakening of the spinal ganglia, is, it 
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has been claimed, a collateral effect of the piercing of the “Six Centres” 
by Kundalini Yoga. It may be incidentally observed too that such extension 
of the range of voluntary control over motor centres of the body which 
are ordinarily involuntary, has its parallel in the transposition and extension 
of sensory functions under hypnotism and Yoga. E.g., a hypnotic subject 
may “see” by the sense of touch. In the Psychic literature of the West 
many examples of such transposition and extension of special sensory 
functions are to be met with.! By training and effort? it may thus be 
possible for a given Centre to extend and rearrange its universe of experi- 
ence (1) by extending the range of its voluntary control, (2) by extending 
the range of its sensory functions, and (3) by lighting up what is dark 
and subliminal in consciousness. By this process his universe can bc 
made to approach Perfect Experience. And ultimately Perfect Experience 
itself can be realized when a Centre is able to transcend itself as a specialized 
centre of reference and organization? Then, what has been called essential 
veiling is done away with, and Maya which measures and binds is trans- 
cended. A given Centre has ordinarily its universe of experience determined 
primarily by the Limiting Principle* by which it has been constituted a 
qur centre, and secondarily by the circumstances of its own choice 
2 ied Even ordinarily, his universe is thus partly at least an “in- 
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seeing himself reflected in the “Pure Mirror” which is his Power as the 
Vimaría! on which the latter evolves as universe.? The Vimarsa3 or 
Self-reflection of the Supreme Reality, by which act It knows Itself as a 
perfect Universe, is the Perfect of Supreme Self4 Contrasted with this 
is the relative self,s whose object of experience is partials compared with 
that of the Supreme Self whose object is All." 

Now, the Supreme Reality makes use of its own Power (viz., Maya)— 
(1) to appear as Supreme Self knowing Itself as a Perfect Universe, and 
(2) to evolve out of Itself a world of correlated finite centres. Unlike the 
finite centre, in which the operation of veiling is partly voluntary and 
partly involuntary, the Supreme Centre? exercises Its veiling power freely 
— that is to say, It is the Lord of Maya? whose creatures the finite centres 
are. In the Upanisads, the Lord has accordingly been called wielder of 
Maya.’ To distinguish it from the Maya of the Supreme, the "veil" ina 
Gnite Centre!! has been called Avidya (Ignorance). In Vedanta, the former 
is constituted by the predominant and lucid principle of unveiling and 
presentation whilst the latter is dark, opaque veiling. This is the first 
distinction between the cosmic case and individual case. 

The second distinction is that whilst in the experience of the Lord 
knowledge of the particulars 2 co-exists with knowledge of the universals," 
in the experience of the finite Centre,’ knowledge of particulars is com- 
monly possible by the veiling of knowledge of the whole, and vice versa. 
Thus while we are attentively regarding a particular star, we do so at 
the cost of, that is by veiling, the universe of experience we actually have 
at that moment; conversely, if we wish to abandon ourselves to the 
«universe? or the entire "given," we must disengage ourselves from the 
particular star which especially binds our interest now. Partial, especially 
focussed intuition and impartial and non-focal intuition. (in so far as such 
intuition may be possible to a finite Centre) do not co-exist in man with 
an equal degree of psychic intensity, which means that the one must 
be veiled (without being actually effaced) in order that the other may 


! The objective side of experience. 

2 [t should be noted that the order of evolution indicated, though stated as temporal, 
is really logical: it is not a question of first this and then that. 

3 See Kamakalavilasa; and the Commentary of Natanànanda, where authorities are 
cited. See Katha-Up., *'Natatra suryo bhati,” etc. | 


4 Parnahanta or Paráhantà. 5 Aparahanta. 
6 Kincit 7 Kritsna. 

8 Parnahanta or Parahanta. 9 Mayadhisa. 
10 Mayavin. ı1 ۸. 12 Visega.. 

13 Samànya. 14 Tiva. 
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rise to clearness and definiteness. In the Lord's Experience, on the 
other hand, the Fact, the Whole,! need not retire into the shade in order 
that the Fact-Sections? may come into the light, and vice versa. This 
is because Maya which veils is His Maya and Maya does not veil for Him 
who is the controller of it. . The Lord‘ is both knower of universalss and 
of the particulars, and both these forms of knowing are eternal? in Him.s 
Therefore they co-exist. 
The third distinction is that while Maya (the veiling and limiting 
Principle which is but Supreme Reality regarded as Power to cvolve as 
the world of finite forms) is immanent in the Experience of the Lord, it 
is transcendent in relation to the experience of a particular Centre. The 
consequences of this are important:—(a) whilst a world of finite forms is 
“objectified” in the experience of the Lord, it is not ejected and localised 
as something alien and existing outside as with man; in other words, 
Space is not a form of that experience in the sense in which it is a form 
with man; accordingly, there is no foreign "matter" seeming to exist 
by its own right outside of that experience. (b) Accordingly, there is no 
need for gradually knowing that foreign outside matter and extending 
control over it in that experience; the Lord is Possessor of Perfect know- 
ledge and power.'° In the finite Centre, on the other hand, the veil has 
operated in such a way that an alien objective world lies outside of it in 
Space, which it essays to know and control gradually and partially." 
(c) Time also is a measure which is immanent in the experience of the 
Lord; that is to say, the Lord, His experience and His Creation are not 
subject to temporal determination; دہ‎ the contrary, these transcend 
cad ; "€ is z Timeless in the Lord becomes temporal in relation 
E ان‎ n pune Lord’s experience includes ideas of Time 
peut e mans is not subject to them. 
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one—as unclad, or nude, imply this (1) that Supreme Experience which 
is.Supreme Reality is an experience of no veil; (2) that though it of course 
involves the veil, it is not applicable to the Whole,? and that therefore no 
veil can be drawn over it; and (3) that consequently the categories and 
forms of thought such as Time, Space, Causality and so forth by which 
our Pragmatic Facts are dresscd up, though all born out of, and immanent 
in the Complete Experience, are not forms by which the whole itself can 
be dressed up or vehicled. In the above exposition, ‘Lord? has been taken 
in the sense of the Supreme Personality? which knows Itself as the Com- 
plete “٥۶۶۰ : it is Perfect Experience making an object of itself. This object 
is Power as Vimaría. Between Perfect Experience and this Supreme I: 
there is a distinction which will be dealt with again in our study of Perfect 
Experience and how the Tattvas are born out of it. Meanwhile, be it 
observed, that the distinction does not affect the position here stated, 
namely, that the Lord controls the veil, and that Perfect Experience. 
involving Time, Space, Causality and so on, may be described as Experi- 
ence of no veil. It is experience from which nothing has been ejected, 
held back; in which nothing has been ignored. 


VEILING OF CONSCIOUSNESS 


THOUGH the Supreme Reality is only realised in Yoga, the intellect gives, 
it is claimed, warrant in normal experience for the truth of the scriptural 
teaching. Let us then examine and reflect upon such experience. Re- 
curring to the example already given let us suppose we have experience 
of a sound now. Commonly we think and say that our experience is, for 
the time being, of that sound only. This thought, though it does not 
represent to us the whole truth is practically useful. But evidently our 
whole experience at this moment is not confined to that sound. Several 
other sounds besides sights, smells, touches, organic sensations, feelings, 
ideas, desires and so forth, are in the universe of experience, though un- 
attended, unnoticed, and therefore veiled and confused. Disengaging our 
interest from the sound which happens to lic on the apex of the curve 
of the presentation, and extending the range of attention, it is possible to 
explore this given universe. If we do that we shall discover two circumstances 

! Digambara and Digambari or Mahagakti or space-clad because being Brahman 
She is her own Maya. See Hymns to the Goddess. 


2 Pürna. 3 Parahanta. 
5 Being Brahman. 


4 Pirnaham. 
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connected with that universe. In the first place, it is indefinable, so that 
no positive bonds can be set to it; we shall never be able to say that it goes 
thus far and no further, that it includes so much and no more. Beyond 
what we have "explored" by the search-light of attention, outlying 
vistas of semi-attended or unattended, and therefore more or less veiled 
and confused, tracts of experience will always lie. In the second place, 
the veiled and confused zones are not exactly sub-conscious or subliminal; 
many of them are above “the threshold line”, they constitute actual feelings; 
they, together with the sound which happens for the time being to be 
the point of interest, constitute our actual total experience (or “Fact’’) 
of the moment. But though they are above the threshold line, their curvature 
is low, the summit or apex of the curvature being represented by the 
sound now heard. When these two circumstances connected with the 
Fact have been discovered, the Veil drawn over the Fact has already 
been to some extent removed. Why not completely removed? We shall 
presently see. 

Inspection of the Fact will further reveal to us two things. First, 
the whole “universe ” involving as it does change, is sustained, "lives, 
moves and has its being" in a boundless and changeless “Ether of Consci- 
ousness".! In other words, the Fact is this boundless, changeless, quiescent 
background of Consciousness against which a Stress, infinitely various 
in its motions and forms, is at play. The Fact is thus static and 
dynamic? The dynamic, stressing, evolving aspect does not displace 
the static and unchanging aspect. They co-exist; they blend together into 
an inexpressible alogical identity. Man is ever Consciousness as power 
though he commonly does not realize that he is so. He is commonly so 
much taken up with the “Fact-sections,” the Pragmatic “Facts”. When the 
veil of ignorance by which man ignores because of special interests in parti- 
us elements of Fact? has been so far uplifted as to give him a glimpse 
of the Ether of Consciousness and Stress playing in it,4 then it is that he 


finds, in his own experience, a clue to the fundamental riddle of creative 
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evolution, viz., how Reality! evolves as the world-order and yet remains 
eternally what it is;? how in other words, in one aspect appearing as all 
change it does not in the other aspect change; how, thus, its creative 
energising involves for logical thinking : a contradiction—change and 
no change side by side. When man does not ignore himself, he knows 
that he is Consciousness which as the illumining Power? to be remains 
as placid, unchanging, sustaining and illuminating *Ether" of Conscious- 
ness, and as the becoming and illumined aspect* changes and evolves 
as a world of varied names and forms;s that the latter aspect, though 
opposite in character to the former, does not prevail by suspending or 
suppressing it. Man has warrant for this unthinkable, alogical blending 
of contraries in his own normal experience. The veil of pragmatic thought, 
when uplifted, will, it is claimed, show this to him. 

The second point is this. The Stress or Power has a triple disposition 
in man. In the symbolic language of the Scripture, the Supreme Bindu 
(lit. Point)* which is fundamental, massive Potency to evolve, ready for 
actual evolution, becomes a triangle? when it attains the condition of 
primary manifestation. Introspection will shew the “triangle” (the 
“Polar Triangle’ as it may be called)? in the normal universe of experience. 
One fundamental disposition of Experience shews the polarity of Centre 
(Aham or T"), its co-ordinate (Jdam or “This”) and their active correlation. 

Another fundamental of experience is this: There is the aspect of 
Pure Consciousness! in which man’s universe appears, and by which it 
is revealed or manifested : and there is the aspect of Stress which evolves 
as that universe. The former is the aspect of Being-Consciousness;"? the 
latter! is that of Stress-Becoming. By the former the universe is and is 
felt; by the latter it evolves and is determined. The former or revealing 
aspect is Prakasa; and the latter or determining, “informing” aspect is 

! Brahman, Siva and Sakti. 

2 Cit. 3 Prakasa-sakti. 

4 Vimaréa gakti. The word Vimaréa comes from the root Mrié to handle or 
pound. Vimaráa is that which is handled. It represents the objective side of existence 
and the power which produces it. It thus expresses a similar idea to that expressed by 
the terms Prakrti and Pradhàna or that which as its product is placed in front of an object. 

5 Nama-ripa, that is the psycho-physical ‘sheaths’ or bodies of Spirit. ۱ 

6 In the Sakta symbolism, Bindu means ‘a drop of seed’. 

7 Trikona or Sringata-rupa. 

8 Unchchinavastha, lit. swelled state. 

9 P. N. Mukhopadhyaya — Approaches to Truth. 

10 Vyavahara. Mata Mana Meya is the gist (Samgkalitartha) of Sakti. 

11 Cidakasa. 12 Para-giva, Para Sakti. 

13 Siva-Sakti. 
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Vimaría. In the experience of a sound, for example, our analysis shews 
three elements: the sound is; it is known, it is determined or “Informed?” as 
sound and as a particular sound. These elements are of course aspects of 
one undivided concrete experience, and should not be taken as separate 
principles or entities. The aspects which analytic thought yields compose one 
indivisible unity of being. Hence Being and Becoming,! the placid Spiritual 
Ether and the point of Creative Stress,? Power Holder and Power,? Brahman 
and Maya are not two, but one; or rather they are aspects, sundered apart 
by our analytic thought, of an alogical, ultra-numerical, Fact. Now, since 
the immensity of Fact or Experience or Being becomes circumscribed, and 
therefore veiled, in being determined (e. g., when the total experience of a 
moment is represented as being that of a particular sensation or thought)’, 
it follows that the two aspects,‘ though connected with each other, are 
yet opposed to each other: the former being the revealing aspect of Con- 
sciousness, and the latter the determining, and therefore veiling, aspect of 
Consciousness. But determining or "informing," though it involves veil- 
ing, is not only that. When, for example, ovr experience is determind 
as that of a particular sound, the given, ineffaceable immensity of experi- 
ence has undoubtedly been veiled or ignored, for the Universe in itself is 
still undefined and undetermined; and not only has that universe been 
veiled, but the emphasis of attention has moved from elsewhere to the 
place of the particular sound which, accordingly, now occupies the apex 
of the curve of presentation. The aspect of determining, or the Stress or 
Power by which Consciousness is self-determined involves, therefore; 
Veiling, Movement and Presentation.: 
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Sakti! is rhythmic not only in the particular centres such as man, but 
in the life of the Cosmos, on account of which there is rhythmic cosmic 
evolution and involution, just as in man there is alternate waking? and 
sleeping. This fundamental tendency shows itself on the physical plane 
as expansion and contraction of mass, on the vital plane as anabolism and 
katabolism and expiration and inspiration, and on the mental plane as 
knowing and ignoring, owning and disowning.* It is fundamental because 
it underlies the entire scheme of cosmic life, and because we fail to deduce 
this rhythm as a result or consequence from another law of operation 
more fundamental than, and therefore antecedent to, itself. It is a primor- 
dial law of the Fact to be rhythmically veiled and revealed, defined and 
undefined. From homogeneity to heterogeneity evolution proceeds; 
but homogeneity is a condition of implicity® which condition gradually 
changes into one of explicity,? and this back into implicity. 

It follows that the Veil (that which reduces, contracts, defines, deter- 
mines the universe of Experience) tends—or in view of the law of rhythm 
it may be said, swings, or oscillates—between two limits, viz., that of 
zero and that of infinity. In other words, the Veil tends to completely 
disappear, and it also tends to infinitely appear. In the former case, 
when it has completely disappeared, we have experience as the wholes 
or Perfect Experience. In the latter case, when it (ie., the Veil) has 
infinitely appeared, we have that condition of experience which is called 
dissolution? or Cosmic Sleep. 

Infinity, however, may be either of volume or of mass, either of exten- 
sity or of intensity. When Power becomes infinitely intensive or concen- 
trated its condition is called Bindu or “Point? (of contraction).'? Such 
intensification or concentration presupposes a condition of Power in move- 


‘ment which as “heard” by the Absolute Ear is called Nada or “Primordial 


Sound’. Energy must constitute a “field”, and that field must be subject 





1 Hence named Kámeívara and Kamesvari or the fundamental “Libido”. This 
“erotic” imagery, so objectionable to the prudery from which the Indian as most other 
ancient pcoples were happily free, is not peculiar as some suppose to “the Tantras". 
So Br.-Up.: ‘‘He indeed was just as man and woman in embrace". 

2 Jagrat. 3 Susupti. 

4 Perception is an act of “owning”. 

5'See, as to “Elasticity” of Bindu later. 

6 ۸۷۰ 1 ۷۷۰ ` 8 Pūrņa. 9 Pralaya. 

10 Sankoca, that is, here potency ready to evolve as the contracted product or universe. 

11 The Sarada Tilaka says that from the Lord issued Power, from Power that state 
of it which is Nada, and from Nada Bindu. This latter -becomes threefold as the universe 
of knower, knowing and known. See “The Garland of Letters". 
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to an actual straining movement, before it can be supposed to be con- 
centrated into a Point. This is true not merely of so-called physical energies, 
such as sound, heat or light. Heat or light, for example, can each be 
focussed, by means of a concave lens, from a more or less diffused condition. 
In each case, the field must be contracted, the diffused energy must be 
collected together. And this is true of Experience also—it is a law of 
Fact-operation which is the basis and model of all actual world-operations 
on the planes of mind, life and matter. Experience must be given as a 
continuum or universe, and that universe must be stressed and strained 
in a given manner, in order that attention may focus itself approximately 
in a point. If the placid, quiescent condition of the continuum be called 
Siva, and Movement or Stress be called Sakti, then we see that the Con- 
tinuum in Stress is the active union of the Power-Holder Siva and Power 
or Sakti, and t is perceived why in the Sakta Tantras such active union 
(depicted, as often is the case, in "erotic" symbolism) is called JVada, 
and also why it is said (carrying out the same symbolism) that Bindu 
(here Seed) issues from such union. 

As an impregnated ovum or germ-cell is the concentrated form of 
the energies of a male and a female, so Bindu is the concentrated form 
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Centre. Besides, the "Self" as the representative of the Point! works 
*sub-consciously" too. Now, t is this “Point” which in man, as well as 
in other forms of existence, “‘swells”? as the Polar Triangle of the measurer, 
the measured and the measure or measuring,? or Knower, Knowing, 
Known, and also, as it may be said from another standpoint, as that of 
“Base,” “Index” and *'Co-efficient" of the Fact.4 : It further assumes 
the forms of other Polar Triangles such as Power as Knowing, Power 
as Feeling-attitude and Interest,‘ and Power as Willing and Volition.’ 
The second Triangle requires explanation. Whenever there is a given 
experience, analysis shows that it has a “Base” or substratum of immediate, 
intuitive feeling, an “Index” or superstructure of ideas and memories 
suggested by the “Base” and a *Co-efficient" or a background or store 
of possibilities or tendencies? which makes the fact change and grow 
like a crystal in appropriate solution. What is called Base and Index 
are commonly spoken of in Psychology as *presentative" and “represent- 
ative" elements, as intuitive and ideational factors. Every perception 
is thus described as a presentative-representative complex. We hear a 
name (say Sankara) uttered. The base of our experience is not only the 
immediate, direct cognition of the sound, but it is, as introspection will 
show, a wide and undefined mass of many other sounds, sights, smells, 
touches, organic sensations, intuition of being and self and so forth, though 
all this great mass of feeling is, for the time being, masked under the veil 
of inattention and ignorance. The sound Sankara is the place of emphasis 
and conccntration, but it is obviously not the whole of what we immediately 
feel or what is directly presented to us now. This whole body of actually 
given feeling is the Base. The gound Sankara calls up certain memories 
and suggests certain ideas; which memories and ideas associated with 
the name Sankara, constitute the “representative element," and it is by 
them that the sound becomes intelligible, and conveys a meaning to us; 
what is a mere sensation becomes a perception to us. This halo or super- 
structure in, and by, which sensations are supplemented and understood, 
is the Index. Then again; it is patent to inspection that this complex of 
impressions and ideas, presentative and representative elements, is not a 
statical, unmoving, unchanging fact. It is an incessantly changing and 
growing experience. It changes both at the Bases and at the Index: neither 


1 Ahanta. 2 Uchchünavastha. 3 Mata, Meya and Mana. 
4 In “Approaches to Truth,” the doctrine is elaborated. 

5 Jnana-Sakui. 6 Iccha-sakti. 

7 Kriya-Sakti. 8 Samskara. 
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the mass of sensations nor the halo of suggested ideas ordinarily remains 
the same for two consecutive moments. Now, the tissue of potentials, 
commonly lying below the threshold line of pragmatic consciousness, 
which makes a given experience change and grow like a crystal in a solution 
of the requisite kind and condition, is the ‘‘co-efficient”’ of the fact. The 
co-efficient partly determines what the fact shall be at the next moment. 
We shall not study here the mutual reactions of the Base, Index and 
Co-efficient, but note only this that the first refers to the present tense 
of Time, the second generally to the past, and the last generally to the 
future. The “triangle” is in this sense three-dimensional in Time.? 
The “triangle” involves, and is constituted by, veiling. This veiling 
process can be traced upwards and downwards starting from Perfect 
Consciousness. Perfect Consciousness veils itself when a Centre or Point 
of reference and operation appears in it. Consciousness is “partitioned” 
when it refers itself to and operates through a Centre. It seems to be no 
longer alogical, absolute and impartial when it so refers and operates. 
Ether no longer remains homogeneous, even and undivided when a strain- 
centre appears in it and constitutes a prime atom. By the appearance of 
such centre the mass as well as the energy of Ether becomes relative— 
assuming for one moment that they were homogeneous and uniform 
رت‎ to the appearance of the strain-centres. Similarly, protoplasm 
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unity and impartiality.! For veiling we must have therefore two circums- 
tances. First there must be differences, separateness and so on. But only 
this is not enough. Therefore, secondly, the whole in which the differences 
exist or appear must be suppressed or concealed in a manner. The whole 
must retire into a cave. The intrinsic strain-centre in Ether suppresses 
or conceals the Mother-Ether itself in this sense that it conserves itself, 
which means that it resists the encroachment of surrounding matter 
upon itself; resists the tendency to dissolution in the sea of ether out of 
which it has differentiated itself; and thereby maintains its own individua- 


. lity as a prime atom of specific mass, constitution and energy. By resisting 


it maintains its separateness; and resistance is thus avoidance, rejection. 
The same reasoning applies to the nucleated cell of protoplasm. The 
nucleus is the physical seat and organ of a Principle of specific operation? 
and control, and such operation and control is possible not merely by 
acting upon the given mass of protoplasm and the energy contained in 
it, but also, to a large extent, by resisting the action of the portion of the 
protoplasm not made into a nucleus.3 

Lastly, in experience the Ego acts as a Principle of specific operation 
and control, by réason of which Perfect Experience, like physical ether, is 
“trained” about a given centre; becomes hedged round or circumscribed, 
and thereby becomes imperfect, finite individual experience—the experi- 
ence of the limited embodied self.+ By being thus differentiated, such 
experience becomes the accepted and avowed segment of the Perfect 
Universe or Experience which has been pragmatically veiled, ignored 
or disowned. Like the nucleus of a cell of living matter, the Ego represents 
a system of countless tendencies, a system of partialities, of selections 
and rejections. At every moment of its experience, it selects and rejects. 
Pragmatically, its experience is not the Perfect Experience, firstly because 
it is a centre of special differentiation and therefore of circumscription, 
in the latter; and secondly because it selects in, and therefore cuts up, 
even that undefinable universe of experience which is its own “Fact”. 
Thus a man may seem to hear a particular sound only in the midst of a 
given universe of experience comprising many sounds, sights, smells, 


! According to the luminous definition of Yogaraja or Yogamuni “It is the function 
of Sakti to negate” (Nisedha-vyapara-ripasaktih) Karika 4 Comm. on Abhinava 
Gupta's Paramarthasara. This recalls the maxim “omnis determinatio est negatio". 

2 This is what is meant by Maya creating Bheda or Dvaita. 

3 The disintegrating action is often called in Up. as '*Mrityu" which, as Brih.-Up. 
says, assails the “Devas” of the Body and tends to produce “tiredness” in them. 

4 Jiva. 5 Samskára. 
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touches, and so forth; and this given universe is the Perfect Experience 
Strained and differentiated about a given Centre. Man's acknowledged 
feelings and so forth are therefore doubly removed from the Whole. 

A Centre, whether in “dead? Matter, or in “living” Matter, or in 
Experience represents the metaphysical point or Bindu: which means 
that it is a concentrated, potentialized universe (an infinite sphere whose 
radii have been infinitely reduced), and consequently that it is a seed 
out of which a diffused, distended, actual universe is to evolve again.! 

The Bindu is the Perfect Universe in a condition of maximum veiling 
but infinite potency. If we represent the Perfect Universe or experience 
by an infinite sphere whosc radius stands for infinite presentation or 
manifestation, then this sphere can be made to represent the Bindu when 
its radius has been infinitely reduced—that is to say, when its manifestation 
has been completely veiled. Since the sphere is not merely a mathematical 
sphere, but is dynamic—is a field of operative Power, its infinite contraction 
سس تہ‎ erga tela mam 
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is not infinitely great. Infinitely vast energy is reached when the meta- 
physical “Point” or Bindu! is reached. 

It is so because Mass is really Energy. Extension of Mass means 
diffusion of Energy. When the Mass is small, the quantity of Energy per 
unit area is greater than what it would be per same unit area when the 
same Mass occupied a larger volume. Mass, in accordance with the 
highly suggestive pictorial thinking of Faraday, may stand for so many 
and such and such forms of “lines of force”. When Mass occupies a certain 
volume, we have so many lines of force packed together in a given area; 
when the volume contracts, the same number of lines of force becomes 
more closely packed together, so that, area for area, we now have force 
of a greater intensity. The Atom is matter in which lines of force are very 
closely conglomerated; in the Electron they must be still more closely 
packed, till we arrive at the dynamic “Point”? in which they are infinitely 
closely packed, which means that in it force is infinitely intense. The 
dynamic Point is thus the ‘limit? in the mathematical sense of the “close 
packing” of lines of force ad nfinilum.? 

Now, for one moment let us consider evolution as it should be under- 
stood in this system.3 It is a condition of cosmic dis-equilibrium. The 
stresses of centres do not neutralize one another so long as creative move- 
ment goes on. Placed in such a ficld of disequilibrium or unequal tensions, 
a Dynamic Point or Bindu must tend to expand or swell.* That is to say, 
its infinitely closely packed lines of force (to continue the analogy of Elec- 
trical Science) will tend to distend or spread. Which again means that 
its infinite potency must commence to distribute itself about it as a “field”. 
Such swelling of the Point is illustrated on the different planes of creation. 


In Matter it is represented by universal radio-activity. Every material 


particle allows its fount of encrgy to flow out in streams of radiation: 
and cach material centre becomes surrounded by a field of force. What 
Science now calls Atom is itself such a field—a little universe of revolving 
protons and electrons. Even these latter, being of finite magnitude, must 


! It is thus called Ghanibhüta or condensed massed Power. 

2 This is carama or niratifaya ghanibhava of Saku. 

3 Srsti, which is here used in its sense as evolution (Parinàma) not of creation 
whether “out of nothing" or out of pre-existent material. Cosmic Evolution is an un- 
folding or makiríg explicit of what is implicit in Sakti. The cause remains what it was 
and yet appears differently in the effect. The difference between this Parinama of Sakti- 
vada and the Vivartta of Mayavada lies in the fact that the former regards the effect 
as real and the latter as neither real nor unreal. 

4 Uchchiinavastha. 5 Sce Svetagvatara-Up., VI. 10. 
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be of the nature of "fields". In the world of Life, the cell of protoplasm 
s a field round about a nucleus. In a nutritive solution the cell “swells? 
and then splits up, divides, subdivides. In this way the cell multiplies 
itself, and then by integration and co-ordination creates organisms.! The 
material atom also multiplies itself in this sense that, in radio-activity, 
it gives out radiations each of which is a centre of force ejected from the 
body of the parent atom. By ejecting such new centres, it creates its field 
. of influence, and slowly recreates itself. In Mind, too, the Self, which 
represents the “Point”, swells and thereby evolves itself—in knowlddge 
7 > / 
feeling and action. Apart from such “swelling” or “field”, the Self is a 
point at which countless tendencies? are, so to say, infinitely closely packed 
together. To use another physical analogy, it is the point at which the 
battery of infinitely condensed mentative energy can be discharged as well 
as that at which it can be charged again. By continuous discharge, it 
ejects lines of stress, (7.e., action and reaction) in all directions: and through 
= n these lines of stress, its world of limited Experience evolves, 
* m see infancy. By these stresses again the battery or condenser 
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triangle whose lines and points are not mathematical lines and points 


only, but are lines and points of force—a circumstance which can be 
aptly described by calling the triangle a “Polar Triangle".! A Triangle 
in comparison with the Point, is a condition of unveiling manifestation. 
It becomes a Point again when the boundary lines or sides are made to 
shrink infinitely. The three poles are drawn infinitely close together, 
that is, are ultimately made to coincide. The Point or Bindu is, in one 
sense, the condition of maximum veiling or non-manifestation. It 1s 
infinitely condensed Power, but so long as it remains what it is, the lines 
of operation of Power are, so to say, packed up, that is unmanifest. But 
if by manifestation we mean the condition of being given as Power, the 
Bindu is, as the Perfect Universe, the state of maximum manifestation. 
It is Complete Being-ness.? In it nothing is held back, nothing is incomplete, 
partial. Since again all operation, all movement, of whatever kind in the 
world, presupposes and starts from the Bindu it really means infinite 
potency to move and evolve. 

In the Upanisads Brahman has often been described as smaller than 
the smallest and larger than the largest.‘ Now, if by Brahman we mean 
Perfect Experience or Universe, then we sce how aptly the description 
applies to Brahman, particularly if we are careful to take the Bindu for what 


it really is. 
PURE EXPERIENCE 


Tue term ‘pure’ as appended to experience may mean three things. First, 
it may mean the unbounded Ether of Consciousness in which an infinitely 
varied world of experience is in the stress of becoming. Whatever is felt 
and known, hoped and wished, in fact all the varied experiences of the 
limited self, appear and disappear, rise and fall, like waves in an infinite 
sea of Consciousness. Like clouds and myriads of heavenly bodies in Ether 
again, moving and revolving, men's experiences move and. change, “‘live, 
move and have their being" in a perfectly placid Ether of Consciousness. 
Man's spiritual existence is never at any moment simply the aggregate 


1 E.g., the Kamakala of three Bindus, the first (Mahabindu or Parasiva or *Sun") 
holding within itself its aspects when polarised as Siva Bindu (“Fire”) and Sakti Bindu or 
“Moon”. See “The Garland of Letters". The triangle is the symbol of unity with diversity 
as the experiencer, experiencing and the experienced universe of tridimensional matter. 
The Triangle resting on its base is the Siva or Power-holder aspect, the reversed triangle 
is the Sakti aspect and the Hexagon (Satkona) is the union of the two. 

2 Pirna-Satta. 3 Anoraniyan. 4 Mahatomahiyan. 

5 Cidakasa or Akasatma. 
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of the modes of experience that he may have at that moment. For prag- 
matic reasons, he commonly ignores many of the modes themselves: he 


is commonly partial to a few and regards these as all that he possesses at - 


that moment. But these are not all that is ignored; what is generally 
ignored, though it cannot be even for a single moment effaced or shut out, 
is the placid background or atmosphere of Consciousness in which all 
appearances take place. This placid Spiritual-Ether is patent to intuition,! 
though being the Primary Continuum, the fundamental Basis and Light 
of all lights, or Light of existence itself, it is not capable of being expressed 
except in terms of analogies which are themselves its inferior forms. Thus 
it is called Ether, Space, Illumination, and so forth. The Sàstra itself 
occasionally uses these and other analogies. Now, as man’s spiritual 
being is never simply the sum-total of the modes of experience (as the 
sea is not simply the sum of its waves, or ether of the physical masses), 
so, conversely, his spiritual being is not reduced to nothing by eliminating 
or effacing the modes of experience. Modes may vanish but experience 
as such must remain: waves may die down, but the sea itself will remain 
placid.» This indeed is the quiescent, placid aspect of man’s being— 
the Siva aspect. Against it we have the stressing, dynamical, moving and 
changing aspect—the Sakti aspect. This experience as such, this universal, 
EP ILE y تو‎ commonly ignored) Ether or Mother- 
| , perfectly placid and homogeneous, impartial, and 
undirected, is Pure* Experience. | 
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fourth,! that is higher than, and going beyond, the three ordinary states of 
waking, dreaming and dreamless slumber. In this fourth? form, apart from 
the changing modes of the lower three (in which also it is undoubtedly 
immanent), it can be realized in that form of super-consciousness known 
to Yoga? in which Consciousness is realized as such in its non-differentiated, 
impartial, placid form only—apart from all veiling differences} or modes 
or determinations. Even ordinary intuition establishes that it is immanent 
in the three states ‘of waking, dreaming and slumbering. It therefore 
always persists, and unchangingly persists; because even in the three 
states, when Consciousness appears and evolves as the three states, it still 
remains as the sustaining and illuminating, placid and impartial Ether 
of Consciousness;4 because in this aspect it does not change while appear- 
ing to change as the world of forms.’ Accordingly, the Mayavada of Sankara 
and of Gaudapáda* his grand-preceptor, which defines ‘reality’ as abso- 
lutely unchanging persistence, regards the Ether of Consciousness’ alone 
as the transcendental real whilst the world which appears and changes 
in it is pragmatically real, though relative to the transcendent real, 
“unreal” te in the term of non-persistence. This, however, 1s a matter 
of definition only. | 

Pure Consciousness, in the sense of the Primary Ether,!! is patent to 
intuition which involves the turning of the light of attention in upon the 
Self and its experience. Intuition like outwardly directed attention, may 
be either pragmatic and centralized (ie, referring to and condensed 
about a centre), or non-pragmatic and a-centric.2 The latter is an essay 
to review and accept the Fact as such, without allowing attention to be 
restricted to, and therefore concentrated on, particular sections or features 
therein such as particular sensations or feelings. The latter is not therefore 
swayed by special interests.” It looks upon and orders experience in its 
concrete entireness. Now, to this a-centric, non-pragmatic intuition, the 


! Mandikya-Up. in particular, describes the four “padas” of Atman, and correlates 
them to the four matras of Om. The four states are: (1) *Vahih-prajna" (Mind acting 
through the sense of external perception and action); (2) **Antah-prajna" (when Mind 
feeds on its own ideas and samskaras); (3) “Ghana-prajna” (consciousness is massive, 
undifferentiated as in dreamless slumber); and (4) “Santa” the Supreme State. 

2 Turiya. Nirvikalpa Samadhi. 

3 Visesa. 4 Cidākāśa or Siva. 

5 Reality as such in contrast with reality as it appears is “Aksara” and “ksara”. 


6 Cidakasa. 7 Paramarthika sat. 

8 Vyavahirika sat. This is not recognised by Drsti-Srstivada form of Maya-vada. 
9 Paramarthika sat. 10 Asat. 11 Cidakasa. 

12 “Sabija” and “Nirbija — with or without “Seed”. 13 Raga. 
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Ether of Consciousness, with a universe of varied experience living, moving 
and having its being in it, is patent. Then again this Spiritual and Ultimate 
Ether can be established by the method of Conceptual Limit and that 
of Perceptional Limit. In using the first we ask ourselves this question: 
What ultimately, i.e., in the limit, remains when we imagine or think 
away all modes, all particular determinations from the Fact or Universe 
of Experience? The latter method is approached and incompletely applied 
in many normal (e.g., just going to wake, or just falling asleep) and ab- 
normal (e.g., certain kinds of so-called “unconsciousness,” anzsthesia 
and so forth) experiences in which particular determinations tend more 
or less closely to the vanishing point without vanishing actually and 
absolutely. This method is said to be perfectly applied—so that the parti- 
cular determinations of world-experience vanish and the Ether of Cons- 
ciousness? alone remains—in the supreme yoga experience. In the process 
of this Yoga, the common “Polar Triangle" of experience contracts into 
Bindu, and this latter dissolves, as an intrinsic strain-centre may be ima- 
gined to dissolve in ether, in the strain-less and stress-less Ether of Con- 
sciousness, 

In the second place, Pure Experience can be taken to mean Experience 
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Whole? Experience and nothing but experience. There is no longer an 
alien, objective order conditioning and opposing Experience. Duality is 
gone. Reality as the Whole! is Pure Experience, not indeed in the first 
sense explained before, but in this that experience is not opposed by any- 
thing, (e.g., matter) which is, or believed as, non-experience.? Suppose 
also, on the other hand, we begin with an individual sphere of experience, 
and gradually extend its boundary. The “alien” system of mind, life 
and matter centres which, in their mutual action and reaction on the 
given centre, constitute the objective order, is recognised as co-essential 
with the given centre itself, that is, as Consciousness? and its Power; 
Reality in the infinite richness of its expression is recognised as Cit, or 
Consciousness, and in its infinite varicty of functioning as the play‘ of 
Cit-Sakti or Consciousness as Powcr. 

Perception is (though we commonly do not suspect it) an act of owning ; 
that is, establishing an essential identity between Self and Not-Self, Spirit 
and Matter.s The essential Basis or Common Factor of all existence, 
whether objective or subjective, is this Consciousness. Every act of per- 
ception brings out this common factor, without, however, the action 
ordinarily suspecting it. Everything is in, and of, Cit; the Subject-Centre 
as well as the system of Object-Centres. In such “knowledge’’s therefore, 
experience is the Whole? again; and since then there remains nothing 
other than, and conditioning and opposing, cxperience, we may call 
such experience Pure Experience, t.e., Experience and nothing else. 

In the third place, ‘Pure’ may mean ‘of one kind or quality. Per- 
fection of purity in this sense is of course rcached in the Ether of Conscious- 
ness which is undifferentiated (therefore having no qualitative variations) 
experience. But apart from this, and in degrees inferior to this, man 
may have uniform experience which arc, therefore, pure in this sense. 
In his ordinary experience there are, for example, the three poles of Base, 
Index and Co-efficient explained above. Base stands for immediate, 
direct perceptions or intuitions;? Index for actually recalled and suggested 


! Pürna as Citsvarüpa. 5 
2 This is the experience of “Sarvasmi” or *Brahmásmi"—I am all: nothing is other 


than, alien to, Arman. “Pure Experience" in the first sense would be — “cinmatro ham” 
*Niranjano'ham," *Buddha-jnànamasmi" — i.e., I am pure, *undifferenced'* Cit. 

3 Cit. 4 Lila of Sakti. 

5 Pramüna-Caitanya, Pramatri-caitanya, and Prameya-caitanya. 

6 Jnana. 7 Pürna. 


„ 8B See last Chapter but one for further explanation of Suddha (Pure) and Aguddha 
(Not-pure). 
? Aparoksa jnana. 
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elements, gathering around intuitions and constituting their “halo? of 
meaning. Co-efficient stands for tendencies! by, and in, which the given 
experience grows and changes like a crystal in the requisite solution, 
Now, suppose we imagine an Experience which is all Base with no Index 
and no Co-efficient; that is, an experience which is wholly, in all its 
elements, actual, direct, immediate? Nothing is, or requires to be, recalled 
or suggested; nothing which is merely possible (Ze., tendency) is, or 
requires to be, actualized. Then this is Pure experience in the sense of 
being of one kind or order. It should be noted in this connection that in 
dreamless slumber,? the Co-efficient is at its maximum, Index is almost 
nil, and Basis at its minimum, being only a vague, undifferentiated but, 
as the Sastra tells us, pleasant‘ feeling of being. In dreams all the three 
poles exist, though the emphasis seems to lie on that of the Index. However 
that be, Pure Experience which makes the Base the whole of Experience, 
which is not limited by any unrealized tendencies or possibilities, and 
which has no admixture of any element that is only a suggestion of another, 
not directly given, is experience which, in a sense, is wholes or Perfect. 
Similarly, experience which is only statical or only dynamical will be 
pure in the sense of being of one kind. The Sankhyan self? or Vedantic 
Ether of Consciousness? is purely statical:? it is perfect quiescence. San- 
khyan Prakrti though not recognised as Consciousness-Experience in 
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stops but docs not persist, does not continue, is one that is dead and gone. 
To persist or continue, it must move or act; though, to ensure unchanged 
continuance, it must be absolutely uniform, invariable or pure action. 
Its acticn is analogous to uniform movement of Sankhyan Psycho-physical 
Principle. Hence Siva is actionless? as well as (as Sakti) acting, not 
merely as, and in the aspect of the changing world but even as Ether of 
Consciousness. These two aspects (actionless and acting) of Siva in the 
Ether of Consciousness* do not however contradict each other: they do 
not constitute duality. They are merely two ways (from man's point of 
view) of expressing one and the same fact. Siva-Experience is therefore 
really non-dual experience,’ one essentially indivisible experience, and 
is, therefore, according to the definition stated, Pure Experience. 

Power is both Power to persist and to change. It is the latter which 
is commonly called Power,’ though, as we have seen, the former is equally 
so. Pure action is commonly regarded as no action, pure movement as 
rest. It is so regarded because commonly and practically man is interested 
in change or variation. But this is, for reasons above explained, a pragmatic 
and partial view. In the complete view, rest and pure action can both 
be predicated of Siva as Ether of Consciousness, because they mean the 
same thing; they express one non-dual* Fact. 

On the other hand, Powers is that aspect of Consciousness in which 
it stresses and changes as the world-order. As such changing action is 
commonly called action or movement, Powers is regarded as the moving, 
acting dynamical aspect of Consciousness.’ If Consciousness? which is 
the essence of Power,’ be veiled, that is unrecognised, then Power$ is 
the creative Impulse that continuously changes as the. world —therc 
being no rest, no endurance, no permanence. Such Powers becomes 
acceptable to such philosophies as that of Heraclitus of old and of Bergson 
to-day. Butitis essentially a power of Consciousness;? there is no warrant 
for going beyond and behind Consciousness? in searching for the common 
root of the world and experience. And though Powers is dynamic, is 
Movement, it cannot but be set against, and sustained by, a quiescent 
background of Consciousness; the Ether of Consciousness, the Supreme 
Siva. In fact, an all-change, all-movement view of Reality cannot be 
assumed. without destroying the warrant of experience, the only warrant 
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and sanction of unimpeachable authority that man possesses. Not only 
does Sakti presuppose Siva; Sakti is Siva. She is that not merely in the 
sense that She is Cit as Power to move, act and change; but also in the 
sense that She is Cit as Power to persist; in other words, Sakti, though 
dynamical, also possesses the essential character of the Ether of Conscious- 
ness,! of Substance and Reality. As such Ether! is statical in one sense 
(i.e., in the sense of unchanging) and dynamical in another (i.e., in the 
sense of persisting or continuing), so Sakti is dynamical in one sense (i.e, 
in the sense of moving and changing), and statical in another (2.e., in the 
sense of persisting as such). Sakti is always Sakti; She is eternal, in creation 
and dissolution, in action as well as in rest, in latency as well as in potency; 
She becomes never other than Sakti and is never dissociated from D 
or Cit. Even Perfect Power cannot do away with itself —ccase to be other 
than Power. Now, if the experience of such Ether, quiescent and persistent, 
was pure experience according to the definition given, so must be that 
of Sakti, moving and persisting as such. The latter like the former seems 
i: p A: pe i i and persistence. But, as 
ice pE ee 7 رت‎ one non-dual« tant in the 
5 ites adea Yerom tiig circumstances of man’s partial 
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as that betwcen actual experience and possible experience, presentations 
and tendencies, conscious and sub-conscious experience; that between 
clear, accepted experience, and obscure, ignored experience; actual 
experience and pragmatic experience; that between the “Fact? and 
*Fact-Section"; experience and beyond; that between statical aspect 
and dynamical; changing and unchanging; and so on. Briefly it limits 
experience firstly by setting up separate “universes? in it; secondly by 
cutting up cach universe into aspects and planes such as statical-dynamical, 
actual-possible, latent-patent; thirdly, by making man partial to sections, 
pragmatically unmindful of the whole. Now, in Perfect Experience the 
veil must go in all these three forms. In other words, Perfect Experience 
cannot be limited to particular “universes,” to particular aspects and 
planes, and to particular sections or features. Conversely, an Experience 
which is that of a particular Centre operative as such: which is statical 
only or dynamical only; which is actual in part and possible in part; 
which is accepted in sections: and ignored in the whole; — is not Perfect 
Experience. | 

In the second place, Perfect Experience, which is also the Supreme 
Fact, is alogical.2 It cannot be reached and expressed by the logical 
categories. For instance, the Supreme Fact is not a numerical Fact: one 
and many are categories which do not apply to it. So as regards the cate- 
gories of Time, Space, Causality. Fact is not now and then, here and 
there, cause and effect. But, then, two things are to be noted as regards 
the alogicality of Perfect Experience. First, though transcending all 
categories, it involves them all. That is, categories of quantity, quality, 
relation and modality are all immanent in it; arise out of the Power of 
Consciousness; relate to particular determinations wrought by that 
Power; and therefore to all *Fact-sections? contained, and even to their 
sum totals Thus Consciousness, both in the sense of Ether of Conscious- 
ness$ and that of Perfect Experience, is unreachable by thought and 
discourse. This is the true characterization’ of Consciousness as Cit. 
Secondly, we may have nevertheless an approximate characterization,® 





1 Samskaras. 

2 Para Samvit which is Tattvatita or Beyond the Tattvas or Power defined in a 
particular way. See post, last chapter but one. 

3 Cit. 4 See “Approaches to Truth” for further discussion. 

5 Cidakasa. 6 Avangmanasogochara. 7 Svarüpa-l 

8 Mahanirvana Tantra, III. 7, gives the ""Svarüpa" and IIl, 9 gives ""Tatastha- 
láksana" or Brahman. 

9 'Tatastha-laksana. 
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based upon man's experience and thought: that though the categories 
of judgment do not apply to the fulness and perfectness of experience 
(which is therefore alogical), yet some concepts come nearer to it than 
others, and therefore some concepts may be thought as giving an approxi- 
mate representation of it. It is thus allowable to speak of it as one, immense 
and infinite, whole and perfect! Nevertheless, in seeking to completely 
possess and express the alogical by means of logica] concepts, we ultimately 
discover ourselves as dealing in contradictions. To think of the unthinkable 
to speak of the unspeakable, involves, ipso facto, contradiction. And since 
man cannot help sometimes thinking and speaking of his Experience 
in its perfectness as well as in its segments, his thought does sometimes 
necessarily involve contradiction. We should expect it rather than be 
surprised. 

For example, we find, in thinking about Consciousness and the 
World, that Cit does not and also does change: that it stresses and changes 
as the world, and yet it remains unchanged as Pure Cit. I 1 
cure this logical defect, we commonly d 1 bs We 
جو وہ‎ : y do two things. We say either with 
ee ie nta that from the absolute standpoint changing is unreal, 
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it unreal if to change is to be unreal) of the world-experience side by side 
with unchanging existence of Pure Experience! is a Gordian knot which 
(some may say) we do not either untie by any theory of cosmic hypnosis, 
or cut by any logical or dialectic weapon. It is best to frankly recognise 
that Reality (though Consciousness? itself ) in its wholeness is alogical, 
and that, therefore, any attempt, direct or indirect, to clothe it in logical 
concepts must involve us in contradiction. 

Neither is the contradiction solved by splitting up Experience into 
aspects. Aspects help us to imagine pictorially different functionings of 
one substance; but, as for understanding, they tell us no more than this 
that the functionings, and therefore, the corresponding powers are different, 
and that they are experienced as such. Consciousness? by its quiescent,’ 
mind-transcendent* Powers remains the Pure Ether of Consciousness‘ 
or Siva; and by its active, stressing” immanent-in-minds or involved 
Powers changes as world-experience. This is, from the point of view 
of understanding, no more than saying that Consciousness? exercises 
two different (and one may say, opposed) functions, and that we do not 
know how and why. In spiritual intuition, not swayed by any pragmatic 
interests whatever, Consciousness? 1s beyond the antithesis of quiescent 
and moving; beyond the antithesis of active and passive, agent and 
patient:!0 beyond the antithesis of negation and affirmation; and even 
beyond “‘thatness” or the antithesis of this and that, immanent and trans- 
cendent.:2 ‘Beyond’! here means this: Consciousness? while presenting 
to thought the antitheses, polarities or dualities of active-passive and so 
forth, is not, in its completeness, summed up and expressed by those 
correlatives. It is Absolute.* The correlations are, however, not to be 
dismissed as mere illusion or an unreal imposition “unreal” even in 
Mayavada means something different); since it is Consciousness? itself 
which, primarily as the Supreme Centre or «[?15 and secondarily, as 
Finite Centres or the individual Egos,1é thinks itself in and as such cor- 
relations. 


! In Jagrat, Svapna and Susupti as immanent, in Turiya or Samadhi as transcendent. 


2Cit. — 3 Santa. 4 Unmani. 5 Sakti. 
6 Cidakasa. 7 Sakriya. 8 Samani. 9 Santatita 
10 Kriyatita. 11 Vakyatita. 12 Tattvattita. 13 Atita. 


14 Iu that form of Sadhana which is called Kundalini yoga, the Ajna-cakra (th 
two-petalled lotus at the forehead) represents the last go duality = rod s 
(which is syurbolized by the fact that it has two "'petals"), beyond which is the “place” 
of Parama-éiva in which Siva and Sakti unite, which is niskala (aspectless) as well as 
paramakalà (the Supreme Aspect). 
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For example, again, let us ask this: is Consciousness—without or 
with aspects?! In Kundalini yoga? we have the "place" beyond the sixth: 
Centre where there is the thousand-petalled lotus representing perfect 
dynamic* Reality, Universe or Experience as well as the per static 
Voids which represents pure Reality or Experience.s This is to say that 
contradictions meet here in non-dual experience. So that it is ‘beyong’: 
all categories of dual experience? as well as the *'Supreme"'to of all cate. 
gories—the "Limit" of all definitions. Thus it is Supreme Reality in its 
aspect as the source of all which is partial:! supreme Time,? supreme 
Ether, supreme Sound, supreme Speech, infinitely concentrated Power 
and supreme Siva and Sakti. Even ordinary experience, reviewed apart 
from pragmatic interests, indicates such a solution of contradictories in 
a E but for a E proving appeal must be made, however, to Su- 
preme Experience—that is, Experi 1 | 
"Supreme"4 in the above COSA oS و‎ — € e 
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Gentres, becomes dualized and es mo e c F 

p im as subjective-objective, active-‏ مہ ھت ہر 
Cr dm periences. When, for example, it has been‏ 

perience has both statical and stressin 16 j | 

to be recognised that there is an As f D. abe ول‎ 
رہ‎ At A ھی‎ ec Experience of which both these 
دس‎ dine b ons, and which therefore is not in itself 
r by the one or by the other. This fuller Aspect 

pec 


is the Supreme Aspect.17? S a 
polarities. pec o also as regards subjective-objective and other 


Let our next question be this: 
dynamical ? Whether Western psych 
has generally been patent to Indian t 


is Consciousness as Cit statical or 

ologists may or may not agree, it 

| hought that Consciousness presents 
Niskala or Sakal 

3 E نم‎ : Mn ape Serpent Power", 


s Parama Vyoma or P >S a a. 
6 Niskala, Nirguna ie. Grey? : the Niskala aspect. 


ja. NEA 
uch as rest (Santa), acti Ede 
6 Paramakalā, ), action ak) and so forth. 
: at ls transcendent ti وو‎ 
action of sun and m me not split up into secti i "e 
enduring. oon. Supreme Time is.God from the time a ical time through the 
13 Para € aspect, sectionless and ever 
oma 5 : 
14 Paes 3 Paranáda, Paravàk, Parabi : 
" arabindu, Parag 
See las : iva, Paragakti. 


t Cha ter b 
and "Sape Chapter but one for evoluti 
16 ae and $akta” on the 36 قرو‎ of Tattvas; also 


۶ Parama Kala. 


"The Garland of Letters" 


اہ تا کو ^m Lom‏ ےر JUS es‏ یبد 


POWER AS CONSCIOUSNESS 361 


two aspects—the unmoving, undifferentiated aspects of “Consciousness- 

Ether,” and the moving, diversified aspect of particularized experiences. 

Now, Consciousness as Perfect Experience (ie., in its Supreme Aspect) 

involves and subsumes both: is alogical and cannot be defined or char- 

acterized by either. Any attempt to treat logically (i.e., by categories) 

the Alogical and Perfect Experience will lead sooner or later to a tangle 

ofthinking. Suppose one were to say first that Perfect Experience is moving 

evolving ad infinitum. But how can Experience be perfect which is in the 

making, which is unevolved ? How can knowledge be perfect the bounds 

of which are ever widening and widening ? Shall we say, then, that 

Perfect Experience is not an "Ideal" merely, realizable in an infinitely 
distant time, but that it is an actual Fact, that it is completely realized, 

evolved and statical ? The Perfect! has no need to move, and it does 
not move. It has nothing to add to it: no deficiencies to supply; no ends 
to realize. Why should it move, or change ? But this view also involves 
difficulties. The whole! does not move; but the parts imbedded in it, 
the experience of the Centres living in it, do move. Now, how can the 
whole be imagined to remain unchanged, unmoved, while the parts in 
it are changing and moving ? To say with Maya-vada that the parts and 
their changes are unreal is no solution for those who cannot but accept 
their reality. To say again that the changes of the parts neutralize one 
another and do not therefore disturb the equilibrium of the whole is no 
solution either, for the analogy of physical equilibrium cannot be ex- 
tended fully to Experience which to be full! must sum up the experiences 
of the parts, must subsume the changing experience of the parts. Hence 
we find ourselves between the horns of a destructive dilemma in attempting 
to “rationalize” the whole.! 

The dilemma is this: to say that Perfect experience changes and 
evolves is to deny that it is Perfect; and to say that experience is unchanging 
and statical is to deny that it is the whole of Experience as it actually is. 
But as a whole it must be either moving or unmoving. There is no logical 
escape from the dilemma.’ In spiritual intuition, the whole! is alogical, 
and, to the analytic understanding, it presents the two aspects of statical 
and dynamical. It is known as the whole! in spite of all immanent move- 
ments; additions and subtractions do not affect it, as expressed by the 
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mystical saying— even if the whole! be subtracted from the whole,! the 
whole! remains."? | 
The question whether Perfect Experience is subjective or not, will 
be found, if pressed home, to lead to a similar dilemma. By subjective 
experience is meant an experience that is referred to and "owned" by a 
Centre or Self. If, therefore, we hold that Perfect Experience is subjective, 
we must imagine a Perfect Centre or Self as the owner of it. In other 
words, we must define Perfect Experience as the experience of the Lord: 
Approximately, that is, to the highest reach of our understanding and ex- 
pression, it is so, ofcourse. Perfect experience, in so far as it can be owned 
at all, can be owned only by the Supreme Self. That is to say, after 
alogical non-duals Perfect Experience has been polarized into the aspects 
mentioned,’ there arises the relation of owner and owned, subject and 
object, and Perfect Experience thus polarized, becomes the experience 
of the Supreme Subject or Lord. It is obvious from this that the Perfect 
Experience which is polarized into aspects and the “Perfect” Experience 
which as one aspect is owned by another aspect, are not logically of the 
same order. The former is extralogical. The Lord? owns and makes 
an object of Perfect Experience. To express it in other terms, the Lord? 
n سے ا‎ ri کون‎ e fiction) that man can put upon 
T ene ge bee = E is not to say that the Lord 
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and so on. He is thus the “Limit” of perfection of the logical categories 
(Causality, Time, Space, etc.) He is thus the perfection of “rational”? 
existence. But as man's own experience, and therefore existence, is not 
wholly rational or logical, as, in other words, his experience presents two 
aspects to him (that of the alogical.Fact, and that of **Fact-sections" 
logically treated), so also in Vedanta dóes the Lord's Supreme Experience. 
His Experience has a logical or rational: aspect, and an alogical or ultra- 
rational aspect, and, as in man’s case, it is the latter which is larger than, 
subsumes and sustains the former. Man’s experience is alogical while 
it is being logically known, treated or constructed by him. While in his 
experience a self knows an object, the experience is not wholly either the 
one or the other. Nor is it merely the sum of the two. So also in the Lord's 
casc, the Lord's Supreme Experience presents to himself and to man's 
thought the poles of a Supreme Self and a Supreme Object; but it has, 
and presents to the Lord, another and a “more”? supreme aspect,! viZ., a 
Whole? and alogical Experience or Fact in which, and of which, Supreme 
self, Supreme Object 4nd the rest are but modes, which is not therefore 
wholly one of these modes. This indeed does not belittle but really esta- 
blishes the greatness of the Lord. It says that He has an aspect of being 
and experience larger than and transcending what He presents to man's 
thought and belief (viz., the rational or thinkable aspect). As the famous 
Purusa Sūkta in Rigveda and Atharva-veda has it: “He is thousand- 
headed, thousand-eyed and thousand-footed; He, while completely per- 
vading all this, exceeds all this by the measure of ten fingers (so to say)." 
Next, we deal with the moral and esthetic question: Is Perfect 
Experience (or Being) good or evil, beautiful or ugly ? Does **Perfectness"' 
as applied to experience mean OF connote ethical and esthetic perfection? 
Undoubtedly it does connote it; but it is more than (*exceeds by ten 
fingers" so to say) ethical and esthetic perfection. Good and Beautiful 
are undoubtedly aspects of it, but we cannot say that Perfect Being is 
Good and Beautiful only. Is it then Evil, and Ugly also? Yes, according 
to the Hindu view, for these are also aspects of it. It means this: Good 
and Evil, Beautiful and Ugly are categorics which are applicable to Ex- 
pericnce (=Being) when it has divided and manifested itself as aspects 
or polarities; it is good or evil, beautiful or ugly in so far as aspects or 
poles exist in it and divide it. But apart from, or without reference to 
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it is taken into poles or aspects, it 15 agreeable to these pairs of categories 
in so far as it is taken into aspects OF poles; but even then, in its wholeness, 
«it exceeds all this by ten fingers.” The categories belong to the logical, 
rational or thinkable order; they are therefore applicable when, and in 
so far as, that order has appeared. And since Perfect Being is of the alogical 
ultra-rational and unthinkable order even when the logical rational and 
thinkable has evolved in it, the categories are not applicable to it as the 
whole.! 

Well; but are they applicable to it as Experience of the Supreme 
Self, as Lord's Experience or Being ? Is not the Lord's Being perfectly 
good and perfectly beautiful ? Undoubtedly it is. But since according 
generally to the Hindu conception, the Lord's being is the "Limit" or 
“Supreme Position" of the logical, rational or thinkable order, we cannot 
restrict His Being and manifestation to one set of poles only such as good 
and beautiful, leaving out the correlative poles such as evil and ugly. 
These latter are also in Him and in His manifestation. Hindu thought 
has again and again, and boldly, attributed all possible polarities or 
pairs of opposite categories to the Lord's manifestation. ‘Thus He is at 
once beautiful? and fearful? righteousness* and unrighteousness,’ lights 
and darkness; knowledge? and error? and so on. The Mother Kali 
who holds Her blood-streaming sword and the severed head of the demonic 
Asura, both dispels all fear and gives all blessings. As the supreme synthesis”? 
of the logical (i.e., presenting polarities, correlations, as ects) order of 
experience, the Lord’s experience cann " wey ہے‎ 
ed down to one set of poles, correlati ہہ متا‎ 
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of his essential being,’ given to operate in the line of righteousness; he 
has his satisfaction and happiness in operating along that line; his progress 
and ascent in the pursuit of it; and ultimately his liberation, when he 
again goes beyond the realm of law.! To be thus essentially constituted 
in spite of his apparently being a mixture of good and evil? is part of 
the Divine outburst, is organic to the cosmic plan. This is, to say in one 
word, his law of being. Hence the same Power which stands surety for 
the cosmic plan also stands surety for man's law. There is thus divine 
guarantee for human evolution. 

Summing up we find that Perfect Experience is not in Time and 
in Space and yet it manifests itself as beginningless and endless cosmic flux 
and cosmic configuration; itis not Cause, and yet it is the ultimate Basis 
of causation; it is not a Centre, and yet countless subjects and objects 
are in varied stress on its bosom; it is not Cosmos, and yet myriads of 
worlds appear and disappear in it like bubbles on water, it is unthinkable 
and yet all thought and speech proceed from it; it is the Whole and yet 
all aspects are Its aspects.‘ ' 


CONSCIOUSNESS AND REALITY 


Tug fact which in Vedanta is absolutely beyond doubt is not exactly, 
as Descartes thought, “I think” but the indefinable universe of experience 
of which ‘I think? is a logical—and by no means an inseparable, adequate 
and complete—treatment and description, that is, limitation. It is a 
logical representation of what is presented as alogical. Remembering 
the definition of Fact given before, we may say therefore, that Fact or 
Experience is, Reality. This Reality is defined as absolutely doubtless: Being 
Experience. By *Being-Experience" is meant an experience which does 
not discriminate between 'thought and ‘thing’, and which feels those 
two aspects or ‘poles’ as identical. It is the alogical Wholes which may, 
and often does, involve these and many other aspects or poles, but is not 
partitioned into, and expressible in terms of, aspects or poles. Intuition 
of the total universe of experience which we have “at any moment" (with- 
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out our commonly recognising, however, that we have it, because we are 
pragmatic and partial) will, it is said, readily prove that such experience 
is both being and experience, and absolutely doubtless and undeniable 
being and experience. This indefinable! Whole of experience zs and it 
is Consciousness—that is it is Being? and Consciousness? undistinguishably 
given. This Whole of experience is neither metaphysical nor physical, 
neither transcendental nor empirical and yet it is all. It is the Given 
which may or may not, at any given moment, involve, these and other 
correlate aspects; and which, under logical operation, yields these and 
such other aspects. 

To be absolute or perfect Reality, Experience must be perfect in the 
sense of the Whole.‘ That is to say, it must be taken as Supreme Aspect? 
which involves and yet transcends all particular varied aspects and 
pure or undifferentiated. To narrow Experience down to either of the 
subordinate aspects is to cut down the perfectness of Reality—is to make 
Reality relatively real. This is the root of the matter. 

Thus, suppose, we define with Mayavada Vedanta Reality! as Cons- 
ciousness* in its pure aspect, because this aspect persists in and through 
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by some been likened to a hypnotic suggestion, a dream, an illusion, 
so that with the passing of this suggestion or dream, pure changeless and 
aspectless Cit alone abides. Let it be granted for the sake of argument 
that this may be so. But if Cit thus always abides, so also does Cit as Power 
—that is, Power to be and appear in and as different aspects.’ If Cit 
changelessly persists in all the states by its own Power (and we have seen 
that to be or to persist is of the essence of Power), it also changes or stresses 
by its own Power; and in fact to change and persist while changing (it 
may. be as Mayavada says, apparently), and in ecstasy? and liberation‘ 
to cease to change at all, are all equally undeniable manifestations of 
Cit as Power. Hence this Power—i.e., to be and appear as different aspects 
and forms—is an inalienable feature of Consciousness,’ is in fact Cons- 
ciousness’ itself; and if the latter is real in the sense of being ineffaceably 
given, the former is also so. Consciousness’ as Power projects the world- 
order remaining itself pure Consciousness? all the while; Consciousness 
also as Power withdraws the world into itself which thus it bursts upon 
itself, as it were a bubble on the surface of water as Mayà-vàda often puts 
it. It follows therefore that Power as such—that is as distinguished from 
different forms or directions of it—is, even from the Mayavadin’s stand- 
point, real. | 

But what, it may be asked, do we gain by discriminating Consciousness? 
from its Power? Do we know anything beyond the fact that Consciousness 
is and changes; that it changelessly persists while changing and that it 
may cease to change? Why do we then interpose a Power between Cit 
and this fact? The reply is—we do not interpose anything between them. 
Our Power is simply the expression of the whole fact. We simply say that 
Consciousnesss by itself persists, changes and persists again; that there 
is nothing else than Consciousness? which so persists and. changes. Maya 
of Mayd-vada, on the other hand, has a residual element of unconsciousness$ 
and unthinkable alienness? left in it, after the attempt has been made 
to dissolve in non-duality the Sankhyan Prakrti which is absolutely un- 


conscious and alien to Cit. 
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Again, though an individual Centre may realize Pure Cit and the 
world of distinction and change! may cease to exist for him, yet, generally 
it is admitted that the world-order as a flow is beginningless and endless 
though it has a rhythmic life of evolution? and involution. During 
the latter? the world is withdrawn into Brahman and remains there as 
potency; during creation it is projected into manifestation again. Now, 
if by Power we mean nothing else than the fact that cosmic being-experi- 
ence of itself rhythmically passes into the conditions of seed and fruit, 
slumber and waking, then we cannot be mistaken in saying that the Power 
of Consciousness* to thus rhythmically change eternally persists, and is, 
therefore, as much real as Consciousness itself. 

Or else, shall we say that the Immense by its own Power veils and 
finitizes itself and thus becomes the world of varied name or form,s of 
correlated Centres; that the Immense and Immeasurable by its own 
Power is also gradually unveiling and realizing itself; that the complete 
unveiling and realizing of itself by itself will mean liberation; and that, 
therefore, the cosmos can attain liberation only as a whole, there being 
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Continuing the metaphor we may say that what wc have called 
“reflexes” are double-reflections: we have the first or original reflexion 
when Brahman on the mirror of its own Mayà,! reflects itself and sees 
itself as “I am this all’’.2 This is the Supreme "'Personahty,"5 the first 
Reflex, the individual Self.4 Then by variously constituted veiling, the 
Type is elaborated into infinite variations which are the "double" or 
secondary reflexes.: However this may be, the question which is now 
pertinent is this: The Immense undoubtedly changelessly persists’ as 
Pure? Cit, even while It thus binds itself and then tends to liberate itself. 
By veiling and reflection, its essential nature as Consciousness? is 
never for one moment abrogated or effaced. But what about the Power 
by which it thus binds (ie., limits) and liberates itself ? By ‘Power’ is 
meant the fact that it does of itself thus limit and reaffirm itself. | 

Now, having put the question, let us ask : Is this selfdenying (or 
limiting) and self-affirming operation in Time? Is it that Brahman limited 
itself actually in the past and is tending to reaffirm itself in the future ? 
Or shall we say that the temporal determination or scheme is itself a 
product of the limiting and defining operation,!? is immanently applicable 
to all processes and phenomena incidently and subordinate to the funda- 
mental limiting operation; but is not applicable either to the fundamental 
limiting operation as a whole, or to Brahman which appears to subject 
itself to this operation? In other words, the Immense and Immeasurable 
may not as such have a “life history” of bondage, striving and liberation: 
and the denying and affirming may not belong to past and future tenses 
of real Time. Time may be a scheme for the “Reflexes” —the First Reflex 
as well as the “double reflexions”: a Reflex (in the sense of limited Cit, 
not of unconsciousness! appearing as!? consciousness,)? may thus have 
and think its experience in accordance with the temporal scheme. From 
its standpoint, therefore, that scheme is real. But the Immense and its 
fundamental operation of self-limiting may both be alogical, and beyond 
the temporal scheme. Argument has been offered to show that it 25 so; 
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and if it be so, the Power which thus alogically and extra-temporally 
denies and affirms itself is a Power that zs. And once we lay aside thc 
temporal notation (i.e., the tenses) “changeless persistence in the three 
tenses of Time," which is commonly the Mdya-vada definition of Reality, 
can only mean being as such. Since the Power of the Immense to Limit 
itself is as such (we are no longer thinking and speaking in the tenses), 
and undeniably is, it is Reality. In fact, this is only to say that the Im- 
mense is as Pure Consciousness, and is as Power to limit itself as Cons- 
ciousness. There is warrant for this in pragmatic experience. 

But suppose we think as a Reflex must think—that is, logically, and, 
in accordance with the temporal notation. Brahman has made an individual 
Self? of himself, and is tending to liberate himself. When will liberation 
come? In finite time or infinite? If the latter, then the limiting Power 
infinitely continues; and since no absolute beginning either can be thought 
of in relation to the operation of this Power, it eternally continues; and 
as Power (t.e., apart from modes and directions) it ever is what it is. The 
definition of Reality is, therefore, satisfied by this Self-limiting Power 
of Brahman. But on the other hand, to remove this prospect? of perpetual 
“bondage,” if we say that self-limiting, though perhaps beginningless, 
has an end, so that the limit may go one day, then also, it should be clearly 
observed, the eternality of Power as Power is not affected; because, if to 
limit itself connotes Power, to do away with the limit and to rest in, and 
as, Perfect Experience also connotes Power. In fact, binding and then 
unbinding constitute one single fact, though our thought may split it 
up into two; and if it is agreed to describe the first half of the fact as 
"Power", there is no reason why we should refuse to describe the second half 
as Power, Power as such eternally, is. It is therefore Real. 

But what if we interpret the term "*changelessly" rigidly in the sense 
of the Mayà-vàda definition of Reality? Change, like differences may 
be of three kinds:s One thing while remaining essentially the same may 
change so as to present differences of detail. Thus Power, remaining 
S ie =~ e pera change from a condition of latency to 
naan te eise, while Power as a whole remains unaltered, its 
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and direction into another form and direction; but it remains the same 
kind of Power. Lastly, Power may change into one of a different kind. 
Now, in all the cases we have mentioned, Power of Cit may be supposed 
to continue eternally as Power; but since in all the cases change from 
latency to patency, and change of form and direction are involved, we 
are justified in saying that what eternally persists is power of the same 
kind (if we do not hold change of form and direction as constituting differ- 
ence of kind); but we can hardly say that the self-same Power in the 
same condition persists for all time. If it were so, there would be no creation 
at all; or there being creation, there would be no dissolution; briefly, 
no change, apparent or real, in the Given. Power, therefore, while remain- 
ing as such, changes its condition. And if it does, it is not changelessly 
persistent and not, therefore, real. 

The objection can be met in two ways. First, we must consider 
Power as a whole and not in cross-sections. What remains the same Power 
unchanged is the whole. That is to say, what remains the same Power 
unchanged in creation, maintenance and dissolution is simply, and noth- 
ing less than, Power as creating and maintaining and dissolving. Suppose 
we split up this Power into three components or aspects corresponding 
to these three aspects of the world-process. Then of course we cannot 
say that Power as creative activity is the same as Power as sustaining 
activity and this again the same as dissolving activity. The Devis Brahmani, 
Vaisnavi, and Raudri are thus different, because they do different kinds 
of work. But as Primordial Power? which now creates, now sustains and 
now dissolves, it is, and must be, one. Difference is in the sections: 
non-duality3 is in the whole.‘ But still we may be told that it involves 
intrinsic or immanent’ difference. The aspects or components of Power 
change. And if they do, absolutely changeless persistence (excluding 
even immanent variations of form or condition) cannot be predicated 
of Power considered even as whole;é and if not, Power is not real. 

Hence, secondly, let us consider this: Is Pure Cit absolutely change- 
less in the sense that its condition remains the same for ever, though it 
may be now veiled and now unveiled? Cit is manifestation itself? and 
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yet in ordinary experience—in the three states of waking, dreaming and 
slumbering—its perfect illumination veils itself in a way, without ceasing 
to be or being effaced, as intuition, it is said, will directly show. The 
object of religious striving and its practical method! is to raise the un- 
deniable veil. Now, surely, between veiled or ignored “Ether of Cons- 
ciousness"? and unveiled and recognised *Ether,"? we must admit a 
difference of condition. It is undoubtedly a difference that does not affect 
the Ether as it is in itself.3 Unveiling here merely means acceptance 
and recognition of what has been given in consciousness, but practically 
ignored. Still from veiling to unveiling or vice versa is a change of condition. 
To say that veiling and unveiling are both immaterial, unsubstantial,* 
is not to deny the change. For, in experience, even a fancied change 
is an actual change of condition. A rope does not indeed become a snake 
when illusion makes it appear so; but experience of a rope and experience 
of an illusory snake are not the same experience. Hence though Pure 
Cit remains Pure Cit even while it is veiling or unveiling itself, we must 
admit a difference (whether superimposed or immanent) between the 
veiled condition and the unveiled. And if we must, what becomes of 
“absolutely changeless persistence" as assuring the reality of Pure Cit 
alone? We have seen that as regards the Power-aspect of Consciousness, 
we must admit immanent differences of condition to explain the different 
conditions of the world process; we now see that as regards the illumina- 
ting-aspects of Consciousness also we must admit difference of condition 
to explain the differences in the four states of waking, dreaming, slumbering 
and ecstasy® and also that between bondage? owing to ignorance! and 
liberation? on account of "knowledge". “Absolutely changeless” in the 
definition of Reality is, therefore, in the absolute sense, applicable neither 
ارت‎ nor to Illumination aspect. Or else, if we be satisfied 
pproximation, then the definition applies to both. Both 
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challenged and contradicted. We may indeed pragmatically enquire 
as to whether a particular section of the “Fact” is, or is not a fact; is 
or is not evidence.! But as Whole? the Fact is above the distinction of 
fact or fancy; beyond the antithesis of true or false. The wildest fancy 
as part of the Given Universe of Experience is experience and has therefore 
as such absolutely assured being. That it is experience and as such is there, 
can never be questioned. The ‘illusory snake’ of Vedanta undoubtedly 
exists as a mode of consciousness. The illusoriness arises when we prag- 
matically enquire about the correspondence of this particular mode of 
consciousness to certain other modes, viz., a group of sensations which 
Analytic Psychology takes as the representative of a snake. Hence as 
intuition will readily establish, we touch the absolute ground only in 
the alogical Given; in any circumscribed portion or aspect of it, we have 
only the realm of approximation. And a realm of approximation is a 
realm of doubt, of contradiction.? 

The so-called transcendental‘ definition of Maya-vada is really there- 
fore a pragmatic definitions—a definition of approximation seeking 
Reality still in the realm of limitation and doubt. The definition suffers 
from two defects. We have seen how the fact of Pure Cz being ever 
absolutely changeless is, rationally speaking, open to doubt. If it were 
so, there could be no veiling and unveiling of it, no ascription? of the 
“magic” of a world upon it as 64 requires. Itis of course undeniable 
that the Ether of Illumination continues uneffaced even while it is being 
veiled or unveiled, even when the ‘magic’ is on or off. This is unchanged 
persistence of an unmistakable nature. But still, as already pointed out, 
the circumstances of veiling and unveiling, the incidence of the ‘magic’ 
and its removal, does constitute a kind of difference. On the other hand, 
the definition as an approximation is applicable not to the illuminating 
aspect? of Consciousness only, but also to the Power-aspect. It is true 
that the persistence of the former* is more patent than that of Power; 
that is because the former is manifestation and being itself, and the latter, 
to man at least, is manifested by the work it does, so that no power is 
suspected by him when no work is being apparently done. Thus, while 
to him, Illumination? is revelation itself, Power seems to require a revealer.? 
That is why unchanging persistence has been affirmed of the Cit-aspect, 
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but denied to the Power-aspect. But this is, absolutely speaking, an un- 
warranted denial. 

Vedanta recognises various orders of Reality. We have referred to 
the transcendental! order already, and explained why the definition must 
be regarded as a definition of approximation and the order as not the 
supreme and absolute one which is the alogical Given or Fact called 
the Whole.2 The transcendental! reality limits us to a "partial" or aspect 
only of the whole, viz., the Illuminating} or Pure aspect.  Maya-váda 
does so with purpose; realization of the Transcendental* aspect of Ex- 
perience is its objective. The definition is therefore pragmatic.’ The 
absolute, supreme Reality can neither be an aspect of the Fact, nor a 
pragmatic one. It must be above not only thought and speech but use.5 
And this is satisfied by the Complete Fact alone. Reflection will show 
that the Fact as an unlimited, entire Whole is alogical, and cannot be 
put to uses.6 Thoughts can relate to, and motives can be formulated 
upon, sections only. Only sections can be judged as true or false, valuable 
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transcendental Being.! Whatever becomes,? does not belong to this order. 
Whilst Consciousness? as 'Ether"* and as Power to Be and Become 
*changelessly persists," the world of name and form changes, and it 1s 
its nature to change. 

Next comes in Mayd-vada Pragmatic,’ relative, limited Reality. 
It is pragmatic because such reality is constituted by, and essential to, 
the uses of the practical living of Centres; it is relative because, as com- 
pared with Consciousness? and its Power, it changes and may be dissolved 
in the latter which, therefore, persists even after it )1.7۰ the changing order) 
is no longer there; it is limited because, in the first place it is necessarily 
limited. to sections only of the Fact, and because, in the second place, 
its persistence is limited in time. Thus the world of ordinary experience 
and its things and processes bclong to the pragmatic, relative, limited 
order of Reality. 

This is not to say that the world is an “illusion”. Compare the alogical 
universe of *Fact"—even in the veiled and centralized form in which man 
has it at any moment —with what he takes as the world of his practical 
thinking, feeling and acting. It will be found that the latter is a limited 
realm accepted out of the much larger and indcfinable Given which. is, 
except in the part accepted, ignored; that which in the actual Given all 
is real as being-experience, in the accepted realm the distinctions of real- 
unreal, subjective-objective, inner-outcr, desirable-undesirable, etc., are 
set up according as certain sections or features in the realm do or do not 
satisfy certain practical tests, or do or do not serve certain practical ends. 
Thus certain features or elements being “‘thoughts” only and not “things”; 
certain elements being fancies only and not facts, and so on, arise out 
of the special disposition of Consciousness? Power in the accepted realm; 
but those distinctions either do not arise in the entire Given itself, or 
arising, do not affect cither the alogicality of the whole Fact, or the reality, 
in the sense of undeniable being-experience, of the clements thereof. A 
"fancy" as an element of the Given is as much real as any “fact”? in it; it is 
regarded as a fancy because, compared with a fact, it does not satisfy 
certain practical tests, or what commonly amounts to the same thing, 
docs not possess certain characteristics (vividness, permanence, requisite 
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tone of belief, etc.) which indicate that it will satisfy certain practical tests, 
The accepted realm is thus an "intentional world,” in the defining and 
constituting of which potential stresses! play, however, a greater part 
than actual stresses which, broadly speaking, are man’s “intentions”. 

The world of experience is not "illusion,"? though it is based upon 
and leads to use.3 We have said that it is limited Reality in the sense 
of being limited in time. But here we must draw a distinction. Conven- 
tional experience‘ may be eternal or non-eternals All Scriptures starting 
from the Vedas assert that the world-flow is beginningless and endless; 

: 2 
and that the general cosmic scheme or plan (the Types, for example) 
persists from one cycle of creation or Kalpa to another through the inter- 
vening "Night" of cosmic slumber.” They pass from a state of evolution 
to one of involution, and this is an unending rhythm. Through this rhythm 
of evolution and involution they persist; and though such persistence 
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as only dissolution of the effect in the Cause. Consistently and rigidly 
applied, the principle will not admit the absolute beginning or the absolute 
ending of anything, general or particular : nothing comes to actually 
exist which did not already potentially exist in its cause; and nothing 
ceases actually to exist but has again a potential existence in its cause.! 
Not only the twenty-four '*Principles"2 of Sankhya but all their particular 
modes ought, therefore, according to this principle, to be cternally 
persistent either patently as effects or latently as causes. We shall not 
pause here to discuss this question which does not admit of an easy solution. 
Cause may be common‘ and uncommon.’ The Will of God, “Space” 
and Times and so forth are, according to Nyàya-Vai$esika, the common 
cause of every phenomenon that takes place. Each phenomenon has also 
its own special assemblage of conditions which, according to this system, 
are threefold.” Vedanta reduces them to two kinds. Prepared clay is 
the first in the case of an earthen jar; the putting together of the parts, 
the wheel and the stick? as well as the agent belong to the other group 
or kind. Now, when an effect is produced, we can consider it in its three 
elements: (1) its matter or stuff (which may be in some cases mind) ;'® 
(2) its energy, kinetic and potential; and (3) the particular collocation" 
of the matter and energy which constitutes the special form'? of that 
effect. In equating Effect to Cause we have, therefore, to equate all these 
three elements.3 Of course in seeking to equate we have to consider 
both Cause and Effect completely and not partially. For instance, it may 
be necessary to consider the entire antecedent condition of the universe 
as the cause of the entire subsequent condition of the universe. But even 


doing so, will it be possible to prove in every case of causation not only 


that the matter and the energy of the effect were alreadv in the cause, 

so that there has really been neither addition to them nor subtraction 

from them (a possibility to which the Physical Theory of Conservation 

of Matter and Momentum lends countenance), but also that the special 

collocation of matter and energy which makes the special form! of the 

effect was there in the cause, may be latently, and is not, therefore, anything 
1 Nàsato vidyate bhavo nabhavo vidyate satah. 


2 Prakriti, Prakriti-vikriti and Vikriti. P9 
3 See, however, “Power as Causality and Continuity’. 


4 Sadhárana. 5 Asadharana. 6 Dik, Kala. 
7 Samaváyi, Asamavayi and a 
8 Samavayi or Upadana and Nimitta. 
9 The volition of the pot-maker. 10 Antahkarana. 11 Sangyoga. 


12 Rapa. 13 See “Power as Causality”. 
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new and previously non-existent?! Was, for instance, the particular 
form of the cloth woven existent in the fibres of the cotton, in the spinning 
and weaving machinery and in the volitions of the spinner and the weaver 
—distributively or collectively? When a sculptor is chiselling a figure 
from out of a block of marble, the figure may be supposed to exist as an 
idea in the mind of the sculptor, and it may be supposed to be “given” 
latently even in the block of marble. Again it may be thought that, what 
the chisel of the sculptor does is to knock off the portions which conceal, 
suppress or fold up the figure given in the block of marble. But this 
seems to be an apparently strained supposition leading to interminable 
intricacies. For instance, we must suppose that not only the particular 
figure in question but every possible figure is latent in the marble like 
all meanings? in a letter as postulated in the Vyasa-Bhàsya on Patanjalt’s 
Yoga-Siitra. The typal case of evolutionary causation is the seed becoming 
a plant, though even here variations have to be accounted for. And 
it is certainly not easy to conform all kinds of effects (7.e., that of production 
of water by the mixing of Hydrogen and Oxygen; the weaving of cloth 
from fibres of cotton, etc.) to the seed-model. We do not, however 
further discuss this. | 
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It is here that there is a riddle. The Ancients believed and many “psychic 
researchers" have now come to believe on fresh evidence, that fore- 
knowledge (even as regards details) of the future is possible, which implies 
the pre-existence of the future in the present; the past also is not in any 
way lost in the present; which together lead to the conclusion that the 
Cosmic Order is eternally and unalterably fixed and condensed in a 
“point” (since the whole can be déciphered from the minutest detail, 
as for example, when a "medium" is alleged to be able to "read" the 
past and the future of persons unknown to her and of other persons con- 
nected with him, by “looking at" a flower or a piece of paper touched 
by him). Now, if the Order be so unalterably fixed, what becomes of 
Lila and Karma, both of which imply possible change, and an undeter- 
mined future? We can essay to answer this only by supposing that the 
Cosmic Order is susceptible to change by Karma, but that the change 
in itself, need not be in Time; that is, not a fixed but a changing universe 
is given in the timeless Bindu we have postulated. So that a “medium” 
en rapport with the Bindu can “read” an event freely wrought by a Centre, 
which man’s pragmatic, “temporal”. thinking must, however, place in 
the realm of Not-Yet or Future. Imagination doubtless fails to conceive 
how this may be, as for instance, it fails to conceive Dimensions higher 
than the third. Analogous is the idea of the Vaisnava who believes in 
an eternal Heaven! wherein there is eternal Play. | 
Pragmatically speaking, the collocation of matter and energy in the 
effect is either previously existent in the cause (or assemblage of conditions) 
or non-existent. If the latter, then every moment thousands of phenomena 
are happening around us which, though persistent 1n their types and also 
in the quantities of matter and energy involved, are as special collocations 
new, previously non-existent and ephemeral. These phenomena belong 
to the transient conventional class. If, on the other hand, the collocation 
be previously existent as latent in the cause, then, waiving all difficulties 
to the view, we may again distinguish between two classes of phenomena. 
There may be certain particulars (not genera or types) which as qe 
may substantially and actually endure till the end of a 8 or age 9 a 
given cycle of cosmic life or till final liberation 1s attained; but there are 
countless others which do not thus actually endure, but are speedily dis- 
solved in their causes, and in the Root Cause‘ during dissolution,’ to be 
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projected into actuality again during the succeeding Kalpa. Thus Brahma 
and others as particular forms of Cit-Sakti have their fixed age to live 
through; and at the termination of this age a particular Brahma or other 
ceases to exist, though the type remains. The particular objects of 
experience have, however, no such prolonged actual life-duration. 

Let us pass on to Apparent Reality in Mayavada.'! It is the reality 
of an illusory perception while the illusion is not suspected as such. It 
is contradicted and corrected by pragmatic reality, e.g., the rope-snake 
of an illusion. The rope-snake possesses some marks of reality, but is soon 
discovered not to possess others which practically settle for us the question 
of reality of the snake. The tactuo-muscular sense is commonly set up 
as the judge of reality because practically in the matter of living and self- 
preserving it happens to be the most important. In dealing with this 
order of Reality we are introduced to the pragmatic distinction between 
Right Knowledge or Evidence? and false knowledge. In the "Fact" 
knowledge is simply knowledge and as such undeniably is. The basis 
of all evidence (even of Perception)* and the ground of absolute certainty 
is Experience as Experience. 

With the two other forms of Reality’—we shall not deal elaborately. 
The first is Being-Experience as intuited by each individual Centre for 
himself.7 E à the universe of Fact as defined with reference to a given 
Centre—"'You" or "I". It is what you or I totally feel or experience— 
apart from all pragmatic interests. At this moment I am, for example 
ee a. experiencing the sound of a distant whistle, but actüslly 
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while A's headache is not in B, or B's idèa is not in A, both hear the sound 
of the distant whistle, see the greenness of the lawn, smell the odour of 
fresh blossoms and flowers, and so on. In fact, it is the common element 
that is objectified, and it is there that the different Centres bargain with 
one another—it is their province of Convention.! 

It is with reference to this province again that an approximately 
common standard of Reality is fixed upon by the interacting Centres; it 
is commonly that which proves the fittest in practice, what is most safely 
workable in such mutual Experience. Thus: In A there is a wild fancy 
which is not in B and others. Now, as experience the fancy unquestion- 
ably is: its reality in that supreme sense is undoubted. But commonly 
A does not accept it as reality because it cannot be found in the common 
province of Conventional! being, because, it is not “marketable”. There 
can be ordinarily no practical transaction between A and B on the basis 
of that fancy. A therefore, defines his practical Reality not as whatever 
he experiences (which is Reality in the supremc sense), but what he feels 
in common with others and what, accordingly, can be made a basis of 
transaction with others. Thus, ordinarily, experiences have “value” 
for him which have a "currency". Sometimes possible "currency" is 
enough. A sees the Manasa-sarovara lake in Tibet, and though many 
others may not yet have actually seen it, he believes his to be a real experi- 
ence because of its possessing marks of possible currency. The pain of 
an headache, though subjective and which remains so, yet possesses certain 
marks which, while not placing it in the first class of experience, makes 
another way. A actually feels the pain and he 
the feeling appears to have him in possession. ۸ 
fancy, on the other hand, is also there in him as experience. but it seems 
to be dependent on his pleasure as regards whether it should be there 
or not there. We have, therefore, three orders: (1) experience as such 
and it requires no marks to establish its title to reality; 
possess certain marks such as vividness 
d independence of the Subject’s 
hich are approximately common 
rtain marks of actual or possible 
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The demand postulates a condition, raises a question and is formulated 
as an “if”. Jf x possesses such and such marks, it is real, otherwise not: 
this is how we judge in the second and third classes. Pragmatic reality 
is therefore conditional, hypothetical reality. The first order is un- 
conditional, categorical. Experience as Experience is unconditionally, 
unquestionably real. We have called it therefore Fact.! It will be seen 
also that howsoever obstinately man may pin his faith to the pragmatic 
order of reality (and to a certain extent he cannot help doing it), the first 
order, that is Experience, as Experience, is still tacitly reserved by him as 
the ultimate criterion of judgment on questions of reality. A "common" 
experience is also my experience, or can possibly be. my experience. 
I may commonly waive my right in, favour of the experience of an expert 
some of which I do not now actually have; but the right zs reserved never- 
theless. I could possibly experience that which the expert says he is 
now experiencing: the reality of Ais experience is admitted subject to his 
condition. On the other hand, where I have an experience but others 
not, I certainly expect that, conditions being satisfied others will also 
have it; but if the conditions be not satisfied and others do not share it 
still I feel that I have a right to hold to my own experience as a vexit 
All this points to where the native soil of Reality is to be found. The 
Veda in the primary sense means Perfect Experience; in the secondary, 
partial sense — A body of classical experiences obtained by the Rss, 
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as that of a rope into a snake in illusion. The snake of illusion has two 
parts: the apprehension of mere “thatness” or *thisness,"! and the sug- 
gestion of the characteristics of a snake projected and superimposed upon 
the basis? of the apprehension of "this". The basis "this"? is real; 4 
that is, in the illusion of rope-snake, the part which is real is the appre- 
hension of this. The superstructure laid upon it is an inscrutable trans- 
formation of ignorances the function of which can be analysed into 
two components: veiling,s and movement and imposition; ‘Thus 
of the real rope before us, the mere “this”? part is rightly apprehended, 
but the special form (and qualities)? of the rope is veiled and that of 
the snake is imposed. This imposed structure of form? is the product 
of the ignorance-tendency? (operating, as Western Psychology would 
say, through association by similarity) and prompted to operate in a 
particular way by the subjective and objective conditions—dimness of 
light, defective vision, mental predisposition and so forth—then prevailing. 
Now, this imposed structure or Rupa which cannot be said either to be 
existent or to be non-existent or to be partly existent and partly non- 
existent, possesses inscrutable Being.!? 

A right perception, e.g., that of a real rope is regarded as a transfor- 
mation!! of mind;? while a false perception as that of the *rope-snake" 
is regarded as a transformation of ignorance; and the difference between 
Mind? and Ignorance? is not one of kind, but of degree—the former 
being a purer and the latter a cruderis form of Maya. In man this 
“double” frame-work of Antahkarana and Avidyd exists, and from them 
proceeds a double line of transformations—one line giving him "real" 
perceptions, the other illusions and so forth. We see that the projections 
of ignorance? on the plane of perceptional experience—which look like 
perceptions but are not really so—are supposed to possess inscrutable 
being. Now, Maya-vada seeks to establish a ratio proportion: the world 
of ordinary experience" is to the ultimate experience as Pure Ci what 
an illusion is to ordinary "real" experience. Conventional or pragmatic 
being!s is therefore really inscrutable being!" which is the being!é of 


1 Idanta. 2 Adhisthana. 3 Idam. 163 
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apparent, seeming change. Between the real rope and the “rope- 
snake” the difference is not one of kind, but mainly of duration. Both 
are liable to be contradicted and cancelled,2 one only a moment later, 
the other perhaps ages after when Pure Cit is realized. Illusory being? 

is also inscrutable Being.‘ 
But this Maya-vada conception of the apparently real will not be 
found to be free from difficulties. Either all is Brahman or all is not 
Brahman. If the latter, then we have a second, independent Principles 
and the reality of that Principle and its products is not inscrutable® in 
the sense above explained. If the former, then all is Cit, all is Being,’ 
all is Joy, since Brahman isso. It may be that Brahman by its own Power 
appears as other than Cit (i.e., unconscious)? other than Being? (2.e., 
non-being)!© and other than Joy? (i4, pain)! But it may be asked: 
Is that Power other than Brahman or the same? It must on the monistic 
hypothesis be the same as Brahman. Is the appearance other than Brahman 
or the same? It must be the same again. It follows, therefore that at 
base the so-called unconscious? is Cit, the so-called unreal'? is rcal,'^ the 
so-called pain? is joy. To the limited, pragmatic review of finite Centre, 
the antithesis of conscious-unconscious, real-unreal, pleasurable-painful 
appears and for it counts. But if we start with Being-Consciousness-Bliss,'? 
and have never anything else to reckon with, then we cannot really make 
it end in becoming anything other than itself. A finite, interacting Centre 
cannot but think in antitheses, poles, dualities. From its standpoint, 
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must stand by the Absolute one! itself, and not tolerate any dualism, 
open or veiled, then, we must take, that is be, Experience as the Whole 
We must not limit ourselves to any aspects or partials; must not set up 
definitions which partition the non-dual! into opposites such as Conscious? 
and Unconscious. And doing this we find that the Whole? is inscrutable 
in the sense of being alogical, indefinable; and also is transcendental 
being‘ in the sense of being indubitably given, of unquestionable “being”. 
Thus in the Whole,” the sense of the two kinds of being,’ which hold 
good only in the realm of limitation and convention,’ are modified; 
and necessarily so. And since the whole? is the basis and synthesis of 
all *kinds" of being, and yet as the whole transcends all kinds we have 
called it before (following Agama Sastra), Supreme, Absolute Reality. 
We must be warned therefore against extending the definitions or 
their senses which are pragmatically valid to that which is above all limi- 
tation and all pragmatic use. Thus the transcendental? definition 
approximately applies to one aspect of Brahman (lit. the Immense or 
Whole)? as against another aspect. It is a definition that serves while 
we are the thinker and analyser of Brahman. It does not serve when the 
Centre is (in being as well as intuition) Brahman. When the Whole has 
to be consciously lived, and not aspects only have to be thought and talked 
about, we must either leave aside all definitions or else applying them, 
must not employ them in the senses which suggest, and are valid in the 
realm of, the limited, thinkable and “usable” order of experience only. 
Here, we must not, for example, define Reality as “changeless, uncontra- 
dicted persistence" only; for that at once sets up a correlate Pole, viz., 
that which changes and is contradicted. Here, Reality is experience 
as Experience, and since here Experience is all, all is real." So, here, 
all is at base Consciousness as Cit (nothing in itself being unconscious); 
and all is in essence Joy" (since, Pain is impeded, obstructed, limited 
being); and in the whole? there is no impediment, obstruction or limitation. 
As the Chhandogya Upanisad profoundly observes'^—1Immensity? is Bliss" 
and littleness or restriction!" is the negation of Bliss. Experience as Brahman 
or immensity (which the Chhandogya goes on to define as Experience 
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above the relation of knower—knowing—known! or pragmatic experi- 
ence)? sees the universe, therefore, not as something in any degree alien 
to the Brahman but as being Divine Mother Herself who is Being-Cons- 
ciousness-Bliss.3 It is She who is called Mahàmaàya and by many another 
name.* 3 
Not only the above pragmatic definition of Reality but other similar 
variations of it suffer under the same essential disadvantage: they cannot 
be, in their senses, extended to Whole.’ Shall we say, for instance, that 
the Real is that which is universal, and the unreal is particular?? The 
first is defined as what is not limited in space and time:8 what is every- 
where and always. This is also called without exception. The second 
is limited in space and time—is here but not there, is now but not then. 
It is with exceptions or limitations." 

Now, as before, in having to apply this test to Experience or Cit, 
we must first analyse Cit into aspects, reduce the alogical Fact to a logical 
order amenable to the categories of Time, Space, and so forth. Supreme 
Being" must in this way, be adjusted to our thought or standpoint. After 
that adjustment, we find that the universe of experience is analysable 
into five aspects." 

Any object, Self or Not-Self, is, known, is pleasant (in some relations 
or others), has a name, has a defining set of qualities.? These are the 
five *predicables", Of these the first three, are common to all object: 
experiences.^ "The fourth and the fifth differ from object to object—the 
name of one and the form’ of one are not those of another. The first 
pus which are Being," Consciousness! and Bliss" respectively, give us 
the“ own form"? or nature of Brahman, and are, according to the definition 
real; the rest stand for the world-order,” and are said to be "unreal". 
3 comet iet à can i be drawn after the first three need not 
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there is for this. All objective or subjective objects, and the Self amongst 
them, are then experiences. Now, comparing all modes of forms of 
experiences we undoubtedly discover some common elements. For 
example, a tree is, an idea or desire is, an illusion is, vold is, nothing is. 
The names and forms vary, but being or "is-ness" is everywhere and 
always given, and there is no escape from it even in the case of the void.! 
The void is known or felt as is. It is, in this pure sense real? and not 
unreal? Void is the negation of all determinations‘ but is not the negation 
of is-ness" as such. That is the fundamental omission of the Madhyamika 
Bauddha. In fact between iss and is not,‘ the common clement is—is.5 
Often this invariable is5 is there as "this". Thus we feel this tree, this 
desire, this illusion, this void. Very often again our judgments of facts 
of experience are not given or stated explicitly as judgments. “Tree is" 
is an explicit judgment; this tree," suppressing the predicate, is an implicit 
judgment. Sometimes this? also is not explicit there: thus we feel and 
say— tree," "desire," “illusion,” and so on, simply. But whether this? 
or “iss be explicitly stated or not, the experience of tree and so forth 
is undoubtedly felt as this? or is.s It is an inalienable element or rather 
basis? of experience. In some fully explicit judgments both this? and 
188 occur. 

Next consider Bháti or revelation. Experience means illumination? 
or manifestation." It is manifestation as Consciousness or Cit. Thus 
in the above examples, we have: a tree is felt or known; a desire is felt 
or known; void is felt or known. The feeling, cognition or consciousness 
has of course different forms" and names" in the different examples, but 
everywhere and always it is feeling or consciousness. Even the Void 
is feeling or consciousness of, or as, the Void. There is no escape from 
Cit as such as there is no escape from Being'^ as such. The Madhyamikà 
Bauddha has again omitted to recognise this. In slumber or swoon in 
which nothing seems to be known (possibly because nothing but the sense 
of blissful sleeping is remembered afterwards) what is, or can be, meant 
by “nothing” is form’ and name? (that is particular determinations); 
it does not, and cannot, mean feeling or consciousness, pure and bare." 





1 Sünya. ? Sat. 3 Asat. 4 Visesa. 

5 Ade 6 Nasti. ? Idam. ٤ Adhisthàna. 
9 E.g., in “ayam ghatah asti” (this jar is). 10 Prakasa. 1! Bhàna. 

12 Rupa. 13 Nama. 14 Sat. 


15 Mandükya-Up. calls this state of Slumber— *Ghana-prajna" (massive, undifferen- 
tiated consciousness); see Brihadaranyaka, Chhandogya, etc., for fuller description of 


this state. 
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The common view which looks upon particularized consciousness alone as 
consciousness, and determined consciousness as no consciousness, is a 
pragmatic view which sees only what it has interest and need to see. The 
Yogücára Bauddha whose object, inner or outer, 1s a mode of experience 
only, that is, who recognises nO “thing” apart from the feeling or thought; 
and whose experiences! 6 transitory leaving a real gap between one 
experience! and another, as they succeed one another in time, is also 
suffering from the Pragmatic Illusion. The so-called experiences! are 
really like the waves moving on, on the surface of a continuous fluid; are 
like clouds passing in the sky. And this continuous fluid" or “sky?” is, 
as intuition will show at once, not void? in an absolutely nihilistic sense, 
but Cit as Cit or Cidakasa or Akáfatma. This Perfect Ether fills all 
“gaps? , sustains and pervades all modes. The “gap” in every case is born 
of the non-recognition of Pure Consciousness as Consciousness. The 
“Light” of Cit in, and by which all modes of experience are revealed 
cannot be extinguished, nor can it be imagined as ever being extinguished. 
We have regarded Cit as being the essence of “Thing”; so that 
though there may be extra-mental objects or objects lying outside the 
pale, or independent of, the individual’s ordinary consciousness (thus 
Matter being as real as Mind), yet we have thought “things” cannot 
be outside or independent of (1) Cit as Cit, and (2) Cit as “Fact” or the 
Perfect Universe or Experience. This view disposes of the difficulty 
that, though illumination‘ is the common element of all objects experi- 
enced, it has nothing to do with countless others which are not experienced. 
For example, a jar experienced is known, is a mode of consciousness; 
but what about the jar not experienced, or even about the "real? jar 
which, though experienced, exists in its own right independently of experi- 
nee ? The jar or the unknown jar is non-illurninations—the opposite 
of illumination.‘ If it be asked is it not so? From the pragmatic and 
centralized point of view of experience, Yes. From the real and whole? 
0,6 - 7 Dor اکا‎ and of Cit, and as such is both “Is” and 
on:* though its beingness, and more particularly, its illumi- 


ns mop. and often is, doubly veiled or ignored by individual 
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Centres, firstly because they are Centres of specialized function and refer- 
ence, and secondly, or rather secondarily, because Centres are, owing 
to their pragmatic interests, apt to limit and narrow down their “Facts” 
or universes of experience to special aspects or sections only.’ 

Lastly, let us consider Priyam, that which is pleasant and gives happi- 
ness and which seems to present greater difficulties. ‘The Self presents 
no difficulty. In fact, the Self is the model of objects as regards the three 
characteristics—Ast?, Bhati, Priyam. The Self is, it is conscious of itself 
and other objects. The Self is supremely pleasant? to itself. Even in 
wishing to die and be no more, the Self loves itself, and mever ceases to 
be supremely pleasant to itself; it is only dissatisfied with a certain kind 
of existence, and chooses death because, rightly or wrongly, it thinks 
that it will be good, that is pleasant, for the Self to be rid of that kind 
of existence. A philosophic nihilist may desire to put an end to existence 
as such, to stop all experience? This is because he thinks that it is on the 
whole better, that is more pleasant, for the Self not to continue than to 
continue, since continuance, in any form of existence, is sure to give it a 
surplus of pain over pleasure. Longer existence is greater pain on the 
whole; to be extinguished and be merged in nothingness is therefore 
thought to be the best thing. Best thing for whom ?—The Self. Al 
acts of self-sacrifice, self-abnegation, all altruistic impulses again, have 
their root of inspiration and their basis of support or sanction and their 
test or standard of value in a sense of self-satisfaction. Bliss is the sub- 
stance and expression of the Will-to-be-and-become which, not only the 
living but all existence is. 

The Self conserves itself, or expands and then retires or withdraws 
into itself; and this Will-to-be-and-become is really Joy, and the activity 
which expresses it is "Play". Not only the Supreme Self, but every centre 
down to the “material”? particle, has its Joy* and its Play.5 * AII things 
are sustained by a measure of this Joy'^ which’ as the Whole? is im- 
measurable. Between the Self and, say, a material centre, the difference 
is not in essence or in kind, but in the form and degree of veiling. Each 
is Consciousness? and each is Joy,* but in the latter, these are veiled to 


1 The unknown jar (ghata) or the so-called independent ghata—that is, independent 
of Cit—will be found to be a victim of such doubt, ignorance or rejection. — . 

2 Niratiéaya-premáspada. Love (by the self for the self) in its uttermost limits is Joy 
(Ananda). The Essence of the world is that. 

3 Vijnana, which is Para Nivriti or Para Nirvana. * Ananda. 

5 Lila. 6 Brihadaranyaka, IV, 3, 32. 7 Purna. 8 Cit. 
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such an extent (with reference to man at any rate), that they have the 
appearance of not being either. Even the human Self is more or less 
velled. Hence, though we can be made to perceive that the Self is essen- 
tially pleasant,’ still the great amount of pain and suffering which we have 
to bear in life, the “unconsciousness” of swoon and slumber, the dull, 
vapid, indifferent tone of many experiences, the making of sacrifice and 
the occasional courting of death among other things, would seem to indicate 
not indeed that existence is pain as out-and-out pessimists, ancient and 
modern, have contended, but that it is of a mixed nature, and often of 
an indifferent nature. But, in the case of the Self, it is comparatively 
easy to see through the appearance of pain and indifference. The difficulty 
in some respects, is with other objects. But be it easy or difficult, the 
Scripture says that: The mother is wholly Joy? and Play, and all Her 
creatures, whatever their grade in evolution, must have a share in, and 
be made of, Joy* and Play.: 

It is the law of veiling first to conceal, then to invert (i.e., change 
the sense and direction) of a thing. It is the Principle of Polarity? in 
creation. And all pragmatic experiences and action® is based upon 
duality. If Being,’ Consciousness, Bliss, while remaining so, do not 
also appear as other than so, then there will be no pragmatic experience; 
no karma. Action or movement is to realize the impossible, know the 
unknown, and attain the unattained joy* or get rid of dissatisfaction.’ 
That which not yet exists, is not yet known, is not yet satisfaction, is there- 
fore presupposed. If all be displayed and realized, then there can be 
no play for the Centres, for the play is essentially one of hide and seek. 
E er cun and Bliss are variously veiled and unveiled 
۱ perience. As the Whole" and the Immense," Joy‘ 
Lm OIM is e as a limit is drawn, Joy* becomes circums- 
of all ae aN x 5 this impediment, this restraint which is the seed 
Bee e Joy’ is Bu he essence and index of perfect freedom of 
init hg at ag ee en acne 

g, we have pain as an incidence 
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pain, it cannot efface the sustaining background of Joy." If that were 
effaced, the Self, the organ and cells of the organism could not live, for 
vitality? itself is Joy. As at the back of all finite modes of experience 
the “Ether of Consciousness"^ remains, so behind all the pain and joy 
and “indifference” of life, the basis of Joys is given. As the littles life 
is pain, as the great? life is Joy? (a term which, like Cii, is untranslatable). 
Pain, therefore, may be defined as the feeling of restriction of Bliss. What 
man calls pleasure and even happiness belong to Pain, with this difference, 
that while feeling them he attends rather to that which is restricted than 
to the restriction itself, to what is affirmed rather than to what is denied; 
he looks to what is within the circle of limitation and not to what is outside. 
In feeling pain as pain he feels the restriction, the denial, the negation 
rather than what is circumscribed, given and affirmed. In his bitterest 
and deepest sufferings, the positive but circumscribed background of joy? 
can be recognized, but then he may be interested in not what is given, 
but in what has been denied him. By changing the direction of his interest 
and regard, he can, and sometimes does, touch this ground of joy? while 
he feels himself as being drowned in “a sea of troubles". Feeling of pain, 
involving as it does, feeling of restriction, can be made to change its quality 
as well as intensity. Greater regard on the restriction or drawing closer 
the restricting line, will serve to intensify the feeling; regard on the positive 
side may change its quality and make it one of pleasure; and guae 
merging all restrictions in the Whole? itself, will make it Infinite Bliss. 
Pain is the negation or restriction of something positive. The First ave 
Second Standards defining Liberation as the complete cessation of Pain 
would seem to imply that Pain is something positive and: Ananda merely 
the negation of this. But Vedanta conceiving Liberation as realization 
of Supreme Bliss" makes Bliss' positive; Pain is merely the negation of 
it due to restriction." 22 | 
As in cognition it is only the point of pragmatic interest in the total 
Given which is regarded. as the fact cognised and the rest though given 
in consciousness, is ignored, so in the matter of “affection” (pleasure and 





2 Prana. 
4 Cidakasa. | 
as given in the scheme of the 36 Tattvas 
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3 Ananda. See Taitiriya-Up.; Bhrigu-valh. 
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pain) The ignored parts of the given universe have all the gradations 
from “‘self-consciousness’ to *eub-consciousness" or “evanescent conscious- 
ness”. Thus while I am fully conscious of the star Sirius now, I am hardly 
conscious of the neighbouring stars, of the sounds I may be hearing, of the 
touches, smells and so forth, I may be feeling, of the ideas and memories 
I may be entertaining in the mind. All this wealth of actual experience 
is silently buried in ignorance, because not then useful. It fades into 
semi-consciousness and subconsciousness. In fact, the dividing line between 
conscious and sub-conscious or unconscious is due to the habit of selective 
attention and regard' having been so consolidated as to practically operate 
as an opaque partition or wall between what is attended to and what 
is not. It is owing to this practical tendency? that mental life becomes 
like a floating ice-berg the greater part of which lies in sub-consciousness. 
It is thus that experience like an ascending and descending curve, now 
rises above the “normal line", now goes below it. The “normal? is 
d by the tacit consensus of intercentral practice. This practical 
ten ency? often acts therefore as a wall to shut out the ‘‘not-wanted” 
a experience, or, from the point of view of the *not-wanted", as a sort 
of crust more or less c i Pale 
دیو ہے‎ ۱ ompletely concealing the fact that it is being ex- 
: . by wanting the not-wanted we can to a degree remove this 
crust; and by yoga this partition between consci sci 
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Taking the last issue first, we put two queries: (1) Is it pleasing to 
ourselves? and (2) Is it pleasing to some other than ourselves? We sepa- 
rate these two because we are commonly so much occupied with ourselves 
and our own likes and dislikes that we do not care to consider whether 
a thing, not being useful and pleasing to us, may or may not be useful 
and pleasing to others. Let us turn up the stone and we shall find that, 
possibly, many worms and insects live under its shelter, so that that stone 
is as useful and dear! to them as our own sheltering roof is useful and 
dear! to us. And, for anything we know, that stone may be dear! not 
merely to the worms that our eyes may discover there, but to myriads 
of other unnoticed creatures living on, about, and in the pores of the 
stone. And we can generalize and say that what is true of a block of 
stone is true of everything; there is not a thing but is dear! to some in 
some relation or other2 In this sense, to be “dear” is a common mark 
of things. Now, coming next to ourselves, the stone may be dear! to us 
if we have the interest of a geologist or of one who loves the landscape 
of which it is a part. But let us suppose that apart from such special 
interests and associations, (and not, moreover, stumbling and getting 
ourselves hurt by it), we are looking at the block of stone at the foot of 
yonder hill. Is it dear? This is an important question which, being 
answered, will lead to a decision as regards the first and second issues 
raised above. 

Let it be considered merely as an object of perception. Now as an 
object of perception apart from all practical interests, it is a measure? 
of Joy. The play of practical interests will make it either pleasurable 
or painful; but its nature as Joy* is given in perception as such. Since 
man is not commonly interested in this basis of joy,^ but rather in the 
superstructure of pleasure or pain raised on this basis by the “organic” 
reverberation of “resonance” evoked by that perception, we veil and 
ignore it, and think as though it were in itself a “toneless” and indifferent 
perception. But this is a mistake. Suspending for a time all practical 
interests, and looking up to the blue vault of the sky, or looking at the 
wide stretch of a field or a mass of water or a forest, we can certainly 
experience a kind of serene, quiet satisfaction, which is the basis of joy, 
normally given in every perception, but which is perhaps less veiled in 





1 Priya. mL 
- 2 i.e., to some in certain «cosmic situations" or Adrsta. 
3 Matra. 3 Ananda, as Brih.-Up., IV, 3, 32, has it. 
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the cases just cited than in others. We can touch and realize this basis 
more and more closely in proportion as we can rid ourselves of our ordinary 
practical interests in modes of perception tending to produce organic 
resonance as pleasures and pains. 

Strikingly analogous is the case ofsound. We hear a variety of sounds 
and are interested in them. This prevents our attending to a kind of 
continuous sound (a continuous Om) which is the basis of all sounds, and 
which some may hear by disengaging their attention from the varieties, 
and listening in a quiet place and in their calmer moments. In a crowded 
place, a moment is never quite quiet, for there are then at least "dispersed" 
sound vibrations in the atmosphere (like dispersed lightwaves during 
twilight). But in the countryside and in a secluded place, one can 
listen and perhaps hear the uninterrupted Om. A similar experiment 
may be necessary for verifying the normal basis of Joy! given in every 
perception. “Civilization” however which removes us from life in Nature 
and according to Nature, removes us from this basis of Joy! which is Life, 
though it may create for us varieties of pleasures and pains. In the Vedas, 
as also in other ancient Revelations, such everyday natural occurences 
as the rising and setting of the sun, the coming of darkness, rain, thunder- 
storm and flashes of lightning, and so on, are experiences of intense Joy, 
but we now almost wonder how it could ever have been so. We have 
learnt to ignore the normal joy of natural perceptions. In the Rigveda 
and in the Upanisads, the very wind, earth, water, sun, plants, etc., are 
perceived to shed drops of "honey" ;2 are seen to live, move and have 
their being in a measureless Joy;? are loved as beautiful4 In such a 
wey the philosophy of, and outlook on, life and existence is such that 
z: جک کے‎ who sees; old ages is not such to him; pain 

> se he recognises that the Self or Atma is Sat-Cit- 
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ing it on all sides. Evil and pain are not, and cannot be in Vedanta, the true 
word and the last word for man. Consistently with this outlook on life, 
the Sastra forbids for example, the writing and enacting of tragic dramas: 
union and joy must be the last word, even in a play, instead of death 
and sorrow. From witnessing a tragedy we come, on the other hand, 
laden with sorrow, possessed by evil and sorrow as if these were the realities 
in existence compared with which our pleasures and joys are felt to be 
“iridescent air bubbles now gay in the sunshine and then broken by the 
passing wind". A real tragedy thus tends to invert the true order, relation 
and proportion of joy and sorrow in life and existence; 1t seems to fill all 
existence with an unfathomable abyss of pathos on which the so-called 
joys of life burst like empty bubbles. The Hindu has not countenanced 
this tendency in his ancient drama, which, though it admits evil and pain 
as a subsidiary element, has refused to admit it as the fundamental, essen- 
j imary and final theme. | 
sa That es object is a measure of Joy is implied in the Vedanta view 
of Perception. Perception is an act of owning—cognition 1s recognition— 
a recognition of the essential identity between the Self which knows and 
the object that is known. The Self has its own veils of B. au 
cessive layers, so to say, of the Veil of increasing EO from کا‎ 
of Joy! to the gross physical body.? The “object? has its own ayers 
of crust too according to its past action or Karma determining its pm 
condition. Both have Karma and enjoyment of pleasure and pain, 
and both have sheaths* appropriate to the needs po e special kinds 
of Karma and enjoyment. The latter has its ‘Self and p too, as 
later explained. Now, when the first perceives the second, s E 
recognition of the essential identity between the two by the first. e 
crusts of both are so to say pierced in the act of perceiving, the essence 
of the one coming directly in touch with that of the other, and both being 
recognised as “the same”. This is owning. And what is the Selfs و‎ 
the sheaths 77 What is the innermost being of the Alman but Joy ? 
Hence, there could be no act of owning, and therefore of perceiving, 1 
the Self, in perceiving a block of stone, did not recognise 1t as —— 
Joy also. Perceiving is thus Joy leaping up to Joy; one battery of Power 
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as Citfakti sparking out to another. The ancient Vedic practice of 
producing fire by the friction of two pieces of wood! may be treated as 
symbolic of this.? Fire, latent in both, is evoked by friction. So Cit 
and Ananda or Joy, latent in both the self and the stone—may be, more 
latent in the one than in the other—is evoked by that action Which we 
call sensing and attending. The Vedic parable of two clouds, charged 
with ‘celestial fire, between which lightning passes, is again suggestive 
of this. A really unconscious thing? could not be known —because it 
is on that hypothesis, not what the knower and knowledge“ are, i.e. Cit. 
The third “Pole” of the “Polar Triangle,"5 i.e., the Known, must be of 
the essence of the other two. 

3 In many Vedic “parables” Indra is described as killing Vritra by 
Vajra (commonly translated as lightning). Clouds have gathered but 
it is not yet raining. Why? Because the minute raindrops forming 
the clouds are by some hidden influence prevented from gravitating 
together and forming drops big enough to fall. That hidden influence 
: Vritra. But behold, flashes of lightning begin to pass from cloud to 
: oud, whereby the resisting power of Vritra is overcome; and it now 
سے‎ By Vajra Vritra has been killed. From rain comes food, 
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calls to mind that all Principles! and Divinities? are in him, have evolved 
from the Supreme Self, and return again to It. All the Principles and 
their 74 evolve from and are resolved into the Supreme Self. These 
two afferent and efferent activities are represented in the Mantra-Sastra 
by Hamsah and So’ham.§ After Bhütasuddhi comes mental worship,’ 
and then finally external worship or worship on the plane of matter. 
These are the three stages of assimilation of the worshipper to the Devata 
or Divinity of his worship. In the first, the former calls to mind that 
he and all else are in ultimate essence—Sal-Cit-Ananda.—The Yogic 
expression of this is Soham (I am He), Sa ham (“She I am”). In yoga 
all veils are lifted» In Sadhana (as worship) the Subject and the Object 
of worship are both invested with the veil of the refined “stuff,” that is, 
“Mind.!0 The worshipper, though he has previously assured himself of 
the essential identity between himself and the Form worshipped, yet 
places his Mind" in a worshipful attitude with a view to as nearly as 
possible assimilate it to that of the Divinity or Devata which is, ex hypothesi, 
purer and more potent than his. Lastly, comes worship on the vital 
and physical planes." In this, what has been realized by the worshipper 


within himself, that is on the higher planes, namely, essential identity 
as Sat-Cit-Ananda, and assimilation of Mind as nearly as can be to that 
e vital and physical planes.) By 
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ایس ےو‎ lop the matter 
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apparently as matter to the senses, it becomes de وت‎ us 
shipper in this sense that Consciousness, Mind and Vital Force 

» Atma Saccidàánandamaya: 
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5 Sat-Cit-Ananda as 2 and 1+ 5 +00 
6 See The Garland of Letters —- *Hamsah . 
8 Bahya-puja. E 
9 As Maitri-Up., VI, 27 (Ga, Gha, etc.), says, WS ente 
piercing the four sheaths”. 
10 Antahkarana (Vijnanamay 
12 Pránamaya and Annam 
13 By Nyasa, Prana-Praustha, etc MS 
14 For ne “stiff” of mind (Antahkarana) and vital force 
energy (Sakti). 
15 'Taijasa. 


r the “Abode of Brahman, by 

Sas: 11 Antahkarana. 
Manomaya Kosas)... 1 ا‎ 

: ان‎ Vitality is dealt with in the Pranapratisth< 

ows out with or as 


(Prana) fl 


an: 
16 Cit, Antahkarana and Prana. 


398 THE WORLD AS POWER 


latent or folded up in it (from the pragmatic standpoint), become evoked 
awakened and patent. This is what Pranapratistha or “Life EG » 
rite means, or is supposed to effect. After this, the Image! is no lonis 
to the worshipper "matter" only. It becomes in perception as it aicut 
was in reality Consciousness, Mind and Life. And these are not : 
mere reflex, as the image of the sun in the mirror is a reflex of the E 
The worshipper's Consciousness is not simply reflected in, imaged b | 
something which is unconscious and remains so. In aie words, it 4 
not unconsciousness looking like Consciousness. What the oie ti T 
action of the worshipper does is to cast the "radiant" energy of his « RR 
inner being (vastly potentized by Bhutafuddhi and mental worship): x 
the matier oF the Image thereby evoking, unfolding, “waking up,” dji 
کت‎ 2 and energy folded up init. This is, so to m. em 
NE i کی‎ evoking Consciousness," Lifes’ and Mind? in it, and 
aut g dE wW ue e nto rapport with the Consciousness and Mind of the 
a کا‎ e A er 8 2:0016 is thus no mere "creature" of 
ors I ex thus smaller" than him. 'The degree to which 
TI RE TM 3 > R by the extent to which the worshipper 
The worshipper then e Ec d uet و ہت‎ ee 
alien and unconscious! 5 relatio EK du diee a 
NAE D ME n to himself, but an embodiment of 
Bede Ge n. n and Power as Life.2 The preliminary 
, enabled him to recogni i ial identi 
(Sham). To the Dub کی‎ gnize this essential identity 
CORNER E ME 5 x part assimilated himself in mental 
E dbi cate ore his senses as an Embodiment of fuller 
, nd action!4 (simi 
Miche E heck (similar to but fuller than himself 
e tour desirable forms of Good).5 


This, briefly, i 
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ry, and this clai 
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since Matter, being the principle of inertia and solidity," does not easily 

(though it does, however, upon the necessary conditions being fulfilled) 

change its form since it is guru—that is heavy or ponderous. And what 

is more important to our present enquiry—the theory of worship! is also 

substantially the theory of Perception. Perception, as Vedanta holds, 

i an act of assimilation between the Subject and the Object, effected 

by the Mind?—energy of the former going out through the senses to 

where the object is, enveloping it and assuming its form, and revealing 
its essential nature as Cit and as Bliss? And this is what is supposed 
to be effective in the Life-giving rite or Pranapratistha. Thus Prana- 
pratistha is perception and perception is Pranapratistha. In both it is 
seen that what is “here” (i.e., in the worshipper) is also “there, 4 (1.e., 
in the image). In the course of worship with a lamp, a fivefold flame 
of light is waved. This symbolizes the play and offering of the five 
vital forces$ as well as of the five senses of perception (as also, the five 
elements of matter envelopes and so forth). 

The Self is, in its substratum, recognized as Bliss Perception is 
really the perception of essential identity between the Self and the object, 
whether in the review and statement of the perception, which are com- 
monly swayed by practical interests, expression be given to such identity 
or not. In the review of the perception the object may possibly figure 
as a stranger, as a rival or even as an enemy. But the superimposition 
of these characters does not destroy the basis of essential identity 
felt implicitly in perception. It follows therefore that the object of experi- 
ence, in its substratum, is like the Self, implicitly felt as Joy or Ananda. 
This conclusion follows deductively from the premises about the nature 
of the Self, and that of Perception. And it has been shown before that, 


m practical interests and tendencies which variously limit experi- 


apart fro 
experience of objects, as of Self, 


ences and oppose them to one another, 
is actually and intuitively an experience of bliss? upon the basis of which 
pleasures and pains may variously intermix and inter-play. Thus the 
first question we raised before, whether a block of stone 1s In itself joy? 
is answered. By “thing? we mean of course "thing as experienced". 

The second issue raised before viz., whether a block of stone knows 
itself as Bliss? as the Self knows itself, is one which cannot be directly 
ت‎ taie 


2 Püja. 3 Ananda. 
s Arati. Panca Pradipa. 
the five sheaths, koshas— 


1 Antahkarana. 
4 As the Vishvasara Tantra says. A ۱ 
6 Tattvas—Ksiti, etc., the fve Tanmatras—Rupa, etc. 


Annamaya etc., and the five Kancukas. 
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decided, because here the question is not what the thing may be to us, but 
what it is to itself. We are driven therefore to infer from signs or marks. We 
are to proceed either a priori or deductively or a posteriori or inductively. 

In the former case, we begin with a general view of existence (being 
and becoming) such as is given in these premises; Being is Cit or Cons- 
ciousness. It becomes or evolves as Power. In becoming It finitizes 
and centralizes Itself as the selves, whereby different Centres with finite 
“fields” of being appear. These are the Centres of Power as Matter, 
Power as Life, Power as Mind. But since Cit alone is working as 
Substance-Energy, these Centres of Matter, Life and Mind are essentially 
Centres of Cit Sakti. And since the Atman manifesting as the Self is 
not anything other than a Centre of Cit-Sakti, the Atman is everywhere— 
in man, in the amoeba, and in a particle of dust. The forms or “sheaths” 
of Cit-Sakti differ of course in the different cases. But in principle, 
Atman is everywhere — in an atom of Hydrogen, for example. It is as 
Power, the Centre-making Principle, and it must be there, where there 
is a centre of being and operation. A material particle, an amoeba, a 
plant, an animal, a man—all are Atman which is Consciousness, though 
in the last named that Consciousness has become evolved to such an 
extent as to appear as what is called ‘‘Self-Consciousness’’. 

Self may be experienced in three forms : sub-consciously as in the 
PUR pn نک‎ organisms, intuitively as perhaps in some of the 
A reset x ar and rationally or logically as perhaps in 
[CUN xni a 1e moment higher Spirtual Beings) who thus 
this ar,” "T will do this action", ar definite: júdgmentssuchas “T imon 
E Eee ku , and so forth. The operation of practical 
accept hfe and existence Bio کت جو کے‎ we Pe 
کا‎ hive’ bees; y yar n certain limits; and sometımes the 
; posed upon his organism and his instruments of cogn!- 
tion. Thus the eye, the ear, and so forth ith j 
کہ‎ Belo meis ۰ orth can know only within certam 
limits, so useful in ordinary ex Pee " ^d z سے دی‎ pou 
of the "developing" man bing 02 on PN 
نت‎ Moonie Kihere dms ed into three or four orders. Thus, 

, € are experiences: gross, subtle, and 
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lops into these orders to forms. That of the ordinary man is commonly 
restricted to the gross order or form. Thus it is gross experience to feel 
that there is “no” life in a block of stone; “no” consciousness and bliss in it 
or even in the plant which is taken as living”; “no” self anywhere except 
in man. Some of the Cartesians went so far as to deny consciousness or 
feeling even to the higher animals. Thus man is made to stand quite 
apart from the rest of creation. The denial of consciousness and life to 
other world-forms is due to man’s ignorance and to the fact that he has 
learnt to commonly recognise and accept the Self only within certain 
limits. We have given to Self pragmatic definitions which reduce it com- 
monly to the plane of gross and ordinary experience. 

Even in ourselves we do not commonly know the Self as a whole but 
only ina part. Man's Self is really the Presiding Self of a number of selves 
that are in him. Every cell, every organ, every sense of the body has its 
own Self! which, as such, is the manifestation of the Devata which is the 
cosmic mode of a particular form of Consciousness as Power or Cit- 
Sakti. The microcosm? repeats and involves what Cit-Saktis are at 
play in the macrocosm: Aditya (the Sun"), for example, is the Devata 
of the eyes Each Devata in the body has his own sphere‘ of domestic 
control and economy. ‘The Self of man’s Common Self-consciousness,§ 
is only the president of a particular collectivitys “the united states", each, 
domestically controlled by its own Cit-Sakti? In fact, there is no creation 
where the polarity of Cit as Efficiency Power (t. e., Git-Sakti, technically 
so called and Cit as Material Power i.e., Maya-Sakti) is not involved and 
repeated. Everywhere there is material" to be controlled and fashioned 
and a “Controlling Principle’. In every cell, for instance, there is “Matter” 
undergoing incessant metabolism, and the Agency" whereby this is done 
and supervised —which Biology vaguely describes as Vital Power—is a 
Form of Cit-Sakti, a Devata. Now, according to this conception, man’s 
«Se]f?» is only the Chief of the Devaias, their Jndra.'° 


1 Cit-Sakti and its associated Maya-Sakti. So in Kundalini Yoga described in 
the Tantras each bodily centre (cakra) has its presiding Divinity (adhisthàtri Devata). 
Divinity (Devata) is the cosmic aspect of individual function. See also the Nathas des- 
cribed in Introduction to “Tantra-raja Tantra.” 2 Ksudra brahmanda. 

3 See Chhandogya, Brihadaranyaka and some other Ups. Brihadaranyaka, V, 5, 2; 
Chhandogya I, 6, 6, and I, 7, 5, Identify the Devata in the Sun and the Devata in the Eye. 

4 Adhikara. 5 Jivatma. 6 Sangghata. 

7 Cf. the dispute between Prana (the Chief Devata) and the Devatas of the Eye, Ear, 
Speech, etc., described in some of the Upanisads. 

8 See Ante “Power as Life "—Appendix. 9 Jivauma. 

10 Brihadaranyaka IV, ii, 2 and 3, place Indra and his wife in the right and left eyes 
respectively, and explain. 
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But even the government of this Self is not ordinarily complete. There 
are many "States" in our organism which, apparently and directly, lie 
outside its jurisdiction. The activities or affairs of those States, though 
affecting the general tone and character of experience, are commonly 
both sub-conscious and involuntary. Several systems of ganglia in the 
spinal column, for example, are of this type. They may be seats and 
organs of many race-instincts, individual habits, reflex and automatic 
actions, and so on. They have their own Devatas or Selves. These Selves, 
though generally co-operating with the “Self”, are commonly outside 
its cognisance and control. . If selective or purposive action" be accepted 
as the test of Cit-Sakti, then, it may be shown by experiment that all 
nerve-centres are centres of Cit-Sakti: all select their action. Those 
who have experimented with animals in which the cerebral matter has 
been removed, affirm that such an animal can be made to go through 
almost the whole round of reflex and instinctively selective actions which 
constitute the normal life of the animals. The noticeable difference, as 
William James points out, seems to be increased inertia or loss of spontan- 
eity in its actions. This can be explained by the hypothesis that the lower 
ganglia have their own Controlling Principle or Self, and though this 
= may keep itself cia wah in the background and hide its activity in 
-consciousness while the “ » i : کپ‎ 
minence and do office us EIS مو‎ ARE a E: MES 
inactive or its control ineffectual. In the experiments cited 2) d 
self becomes a substitute for the “higher” E x ic dme. 
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there is a Plurality of Selves or Personalities. Sometimes two or more 
“Personalities” may dissociate from each other and each becomes, or tends 
to become, an independent conscious Personality. Gases are on record in 
which in hypnotic patients or in mediums or in somnambulists, or else in 
yogins, Personalities with widely contrasted characters appear and hold 
their sway.! In many forms of practical method? again, particularly 
in Initiation, there is effected superimposition of a higher Self upon a 
less developed one whereby the lattér's development is extraordinarily 
accelerated. We need not adduce further examples. The point sought 
to be established is this that of the manifested selfs as a whole in us we 
commonly know but little. Our interest is so little and so partial, and 
our ignorance so deep and so great. 

But let us consider the familiar marks of the existence of Personality. 
A stone or even a dog is commonly to us not a “person”; it is only an 
"individual". But is this an absolute distinction? Let us try the marks. 
There are several marks by which we recognise Self in another human 
person. All these are at the root expressions of one fundamental mark: 
action springing out of Bliss,‘ that is, free or spontaneous action. Action 
arising out of blisss is play.’ Hence the self is what is capable of, and 
in fact does, play The Supreme Self or Lord is full of play,’ the world 
being His play. The finite Self is a finite reproduction, is made “in the 
image,” 10 of the Lord. Play? is threefold: in creation, in sustenance, in 
dissolution. Wherever there is Self, we must 


have evidence there of 
“Play” in these three aspects. That is, Self must, out of essential bliss 5 
create, maintain and destroy. Bu 


t there is a difference between the 
Supreme: Self and the finite self created. by the Veiling Principle which 
veils and finitizes and conditions Consciousness, Bliss and Play. The 
Supreme Self is the Lord of Maya (the veiling and conditioning Principle) 


but the finite Self is subject to it. Hence in every finite Self both Bliss$ 








! Kàya-Vyüha. 2 Sadhana. 3 Diksa. 
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and Play! are relatively and variously veiled and conditioned. The 
essence of the Self, which is Bliss and Play, can nowhere be completely 
suppressed and effaced, however. It may be more veiled and conditioned 
in A than in B, more in B than in C, and so on. We have accordingly 
a descending series of Bliss and Play manifestation, starting from the 
Supreme Self down to the densest or grossest matter. As we descend, 
we have play! more and more veiled, more and more conditioned, till 
coming to Matter we are presented with the appearance of “insensate” 
being where behaviour, as physicists believe, is absolutely" determined. 
Matter, thus, appears to us as the vanishing point of Bliss? and Play.! 

But it is not really that. In matter an unexhausted residue of Bliss? 
and Play! is still left, though ordinarily man has no suspicion of it. Ordi- 
narily he is not interested in looking for Play! beyond certain familiar 
terms of the series referred to. It, is said in the Sastra that after gross, 
solid matter has been created, Sakti or Cosmic Power becomes ۶4ء“‎ 
or rests. As such, She is given at the Basics Centre which is the centre 
of solid matter. Kundalini Sakti is Consciousness, Bliss and Play. Hence 
in matter too there is an infinite reservoir of Bliss? and Play.! And part 
of this fund is patent, kinetic also, though matter may commonly present 
to us an appearance of absolute lack of spontaneity or freedom. Ascending 
the series, we come to plants and animals and, then, to man. The lowest 
type of life, say the amoeba, is noticeably characterized by play.' Its 
behaviour as a whole is unforseeable, incalculable; though it may be 
only approximately so. Its behaviour generally conforms to that of the 
type; but every individual speck of protoplasm has a life of its own too; 
its idiosyncrasy; its play, and therefore, its Self. It has its own slightly, 
E purge peculiar "curve" of life which generally or abstract- 
y i br MG general equation of the curve representing the life 
E dius E z pe e Its personal equation”. A crystal, which grows 
ویو ا ہے‎ pattern, has an idiosyncrasy of its 

, eccentricities; its own play. Deterministic physical ex- 


planations are always ultimately faced with a residuum or margin of 


TERN ; ; m 
ee tricities, which, as it is pursued, recedes and recedes like the chased 
orizon, but never completely vanishes. 
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In man, Maya, in the form of subtle tendencies! and gross embodi- 
ment of tendencies (7.e., the physical body, senses, etc.,) imposes limitations 
or conditions on his essential being and activity which are Joy? and Play.3 
But through all limitations his essential freedom vents itself. In all his 
actions, however much determined, he is a free agent,‘ whether his freedom 
may be vented through spontaneity or through volition. His essential 
freedom is never altogether suppressed; his “empirical determinism” is 
never absolutely complete. In man we may, however, have grades 
of freedom. © Accordingly, we have three orders of Man: Pasu, Vira 
and Divya. The first is in Pasa or bonds$ (never absolutely so, however), 
that is subject to the veil; the second is a “hero” who is active to free 
himself from them that is to lift the veil; the third is a man in whom 
the pasa has become so light or slender!? that he is practically a master 
of himself." The object of ritual and yoga practice’? is to gain complete 
mastery over the limiting and conditioning Principle or Maya» The 
object attained is Self-Rule." It is the consummation of what Kant 
and other Western thinkers have conceived as the Autonomy of the Self 
or “Practical Reason". 

We have briefly reviewed the ladder by ascending and descending. 
Now, let us return to our block of stone. A priori argument has been 
given to show that the essential mark of the Self (i.e, play)? should be 
recognisable in it also. Ahalyà, the wife of the Rs Gautama, was according 
to the Sastra transformed into a stone for a sin she had unwittingly 
committed. The contact of ہرک‎ Rümacandrüs lotus feet retransformed 
her into human shape. ‘This, either way, could not be stated to be possible 
if stone and man were considered to be essentially unlike each other; if, 
for example, Self which is in the latter were not really, though in a less 
developed form, given in the former. Similarly, when in worship it is 
sought to «dematerialize" a piece of stone, and evoke in it Cit, Life? 
see جب‎ pete 

à e artt, lilamaya. the E ial which is a manifestation of the Power 
of the Reman is determined but the Atman itself is ever free (nityamukta). 


5 See for explanation of these terms Sakti and ۰ 
6 Hence called Pasu. — 
7 He is subject to the veiling 


; OR the Rajas guna in the Psycho-physical Principle is active to suppress veiling 


and to present consciousness. 

° Hi being mainly that of Sattva-guna. | .—. 

f Hir Pona ani "Chhàndogya, VII, 25, 2; also Brih. in some places. 
1? Sadhana. 13 p 


facto: of the Psycho-physical Principle as Prakriti or Maya. 


rana. 


406 THE WORLD AS POWER 


and Mind,! success can be had only because,inreality itisso. By practice? 
man only breaks the bonds of his own ignorance and non-realization, and 
dematerializes that which, chiefly with reference to his veiling tendencies.3 
has appeared as dead, senseless, Selfless matter". By veiling tendency 
we mean a specific form of limiting. tendency which is both caused and 
presupposed by a particular type of practical living’ in the world. This 
ignorance’ is often spoken of in the Süsira as a cave,’ sometimes as night,? 
and occasionally as sleep. When the Lord of the Veil veils Himself. 
the veiling, in that aspect, is called yoga sleep. In relation to finite Selves 
who are not complete masters of their ignorance’ or "sleep",* the el 
is an Obstructing Power. 

As in the vedic parable Indra or Aditya, led by usha (Dawn), first 
hears the lowing of the cows in the cave, and then proceeds to liberate 
them; so the Self of the aspirant! directed by the drawing perception 
of Truth,! first hears, so to say, the call of the Self shut up in the cave 
of “Matter,” and then recognises that Matter is only another form" of 
Saccidananda, as it were solid masses afloat in the unbounded sea of 
Being-Consciousness and Joys as Sri Ramakrishna Paramahamsa 
e 2 In fact the cosmic Cause evolves matter through and after 
ccs e TOE piri a ing matter is more systematically 
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form.! All this signifies that Matter really involves Self or Atman and 
the Power whereby this Self is sheathed is really Perfect Power, though 
“asleep”. It is not, therefore, merely what the physicist would recognise 
as Physical Force or Energy. Mind as Buddhi and other forms are all 
there in it. -As the Basal Centre has its Linga or Self, so have the other 
Centres? in which other forms of Matter and Mind? are represented. 
The Self of the: Yogi so acts onithese Centres that what is coiled up in 
them becomes uncoiled, what is latent patent. Thus the Material Tattvas 
are successively "spiritualized," and are ultimately cast as offerings into 
the “Fire of Supreme Consciousness and Bliss” in highest realization. 
An atom of matter, according to this conception, is not dead, inert, 
insensate and selfless. In it the Effulgent Person of whom the Chhandogya 
says that He is possessed of golden hair and a golden beard and so forth 
(who can be seen in the *Sun,"4 also, on a smaller scale, in the pupil of 
one's eyes) is in disguise, a'disguise due partly at least to the necessity 
of having to deal with it in specific pragmatic relations of enjoyment and 
suffering, and, therefore, would not exist in, and as this particular disguise 
if man’s unseen result of Karma,® were, OF could be made, different. 
The disguise is relative to the conditions of present practice? which set 
down certain limitations to the functioning of the instruments of appre- 
hension and thinking in man. If one could apprehend the fourth dimen- 


for instance, a stone would not be to him what it is to us. So again, 


sion, 
if one could exercise subtle vision,? one might see or hear the actual dance 
onform generally 


of the particles in a stone — à dance which though it may c 
to a measure and law? might be seen as not wholly determined or bound 
by it, but as the expression! of Joy," even as man's own voluntary actions 
are so admittedly. This stone, too, has its unseen Karmas by which 
its position and state in the cosmic system are determined relatively 
to those of other objects. Irrespectively of other objects, therefore, it 
is not what it appears to be : a block of stone. It is the Whole.? This 
is its Kaivalya — that is, its being apart from specific relations to other 
beings in a stressing cosmic system. Even in actual relations, it is = 
relatively to one class of objects what 1t may be relatively to another 
class.3 So long as a thing is a member of the cosmic stress-system, it 
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1 Prithivi. 
3 Prithivi, Ap. Tejas, Vayu, Vyoma; تماقا‎ P f Bhoga 6 Adrsta. 
7 Vyavi hara. 8 Divya-drstt- Chhangan: 13 See Post 
TEYS ENS 11 Ananda. 12 Pürna. E 


10 Lila. 


408 THE WORLD AS POWER 


is a certain thing relatively to man who “is his own measure". Ma 
^ . . : n 
thus thinks that, relatively to the stone, he is the knower or enjoyer,! 
whilst the stone is known and enjoyed? only. But this 1s veiled thinki ; 
The stone is, according to its unscen karma? a knower and enjoyer S 
In the case of the sculptor and the stone we have "enjoying" in both: 
though, in accordance with his unseen Karma, the fact may be patent 
and pronounced in the former, and, in accordance with its Karma, it 
may be latent and hidden in the latter. All that we bave a right toaa 
is this however that it is latent and hidden in the latter relatively to E. 
Karma? or to that of others who are, or are conceived by us to be, consti 
cc e . . ۰ x 
tuted and cosmically situated” similarly to us. It need not eê 
be so, relatively to other constitutions and cosmic situations 
| Explanation by an Universal "Over-soul" and Reservoir of Power 
will not materially affect the position stated above. ^ Cit-Sakti in evolvin 
as the World of For ms, divides itself, so to say, into a double line of kk 
festation — cosmic and micro-cosmic. Thus ther 
Universal Lift TECH ERE, ere are, on one hand, 
pd c, and individual, finite lives, on the other.s The Universal 
is the causal ground of the individual or particul indivi 
thus arises out of the Universal, and in dissol iv AE E CC 
: in dissolution$ is dissolved in 1 
TCR eis jM ssolved in it again. 
therefore 
Thus Hiranyagarbha? is not ien s. = a ahê pari 
It is their beginning and xi y the sum of individual lives? and minds. 
them and lies at the back of th one eens with them, it controls 
تج‎ em as an inexhaustible fund of vital and 
power. It is also their connecting and pervading “ وو‎ 
like ether of material bodies. Its control. h jos mend ہے‎ 
Mu deber e "نمس لہ تع تب‎ 
Universal Self, can draw wem ems ہجوت تب ہت‎ 
: c > a - 
case, cosmic power flows on into the od a fund of power. In that 
vi T 
physical plane, electricity may, through d roue ele NM 
into another and saturate it Asi gn conductors, flow from one body 
oflevel It. As In matter, flow pre s diffe 
رہ ہیں‎ oni poten alins a^ presupposes difference 
bikes potential, so in life and mind VM 
ject 1s relatively greater or fuller i eer وا‎ impliosithaton 
r tuller in power than anoth 
nother. But the lesser 


thing, though actuall 
à y OF apparentl Tr. m 
so that it may contain current y lesser, must have potential capacity, 


5 s of life ; 
contatn«.«. That 1S, even in the case i 5 : a ADR روصق‎ goss 
ج1‎ C i 
T Jnata and Bhokta. ual conduction of cosmic power 
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into a finite Centre, we must presuppose that the latter has potential 
capacity greater than its actual or seeming capacity; which means that 
though, practically and seemingly, it is finite and small, yet really and 
potentially, it is great. And since there can be set no limit to what a 
“Gite? Centre can contain of the Power of the Cosmic Self flowing on 
into it, we must presuppose that its capacity is potentially indefinitely 
great or infinite. 

Hence in order that Cosmic Power in a large measure may flow 
into it, its potential capacity must to that extent be kinetized. Otherwise, 
a well remaining a well will never contain the sea. To contain it it must 
be sea itself. And it can become the sea because really, though not “in 
ordinary use," it is the sea. Hence the position that a finite thing, even 
though material, is merely an empirical! form in which the Measureless? 
and Whole? appears as Littles and Imperfect,’ and sectional, is not 
affected by the view that a finite thing’s accession to power (physical, 
vital or mental) is due to the-conduction into it of Power from a Cosmic 


Reservoir. We have seen that such conduction and expansion and 


filling of the Little is possible, because under the action of the Cosmic 


Power it can be, more or less nearly, assimilated to the state of the latter; 
and that it can be so assimilated because potentially it is identical with 
or similar to the Cosmic Power. In fact, while turning a *finite" face 
to other centres and in world-experience,® it must be conceived as turning 
an infinite face also to the Infinite Self. 

Or the position may be stated thus: It is the Universal Self? who, 
whilst remaining as such, Rnitizes itself by veiling into a plurality of finite 
selves; the Universal thus appears in two forms — as Universal and as 
Particulars which are really the Universal but variously self-veiling. 
The finite centre’s drawing the current of Universal Life really therefore 
fest Universal removing the veil It has put 


means the Patent and Mani g the i ! 
on in, and as, the finite particular. It is really Infinity discovering Infinity 
| Itself. The conduction 


in the midst of pragmatic limitations created by مہہ‎ 
or “flow” view, therefore, instead. of shewing that the little is little, shows 


i 
that the little is great, the finite infinite. Greatness 1s not merely "thrust 
“born” great, and therefore 


Agency; it is 
upon" it by an extraneous ; | 
naturally “achieves,” or 1S made to achieve, greatness. That Mind 
2 Bhuma. 3 Purna. 4 Alpa. 
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and Life! are given in a block of stone is a position which from this view 
of things remains unshaken. 

But, as on the material plane, we have induction of vital and mental 
power also, which directly suggests that a "small" thing has a great 
capacity. In conduction, power actually flows from a source to a receiver 
and the amount added to the latter is subtracted from the former. Iu 
induction, a charged body by its "influence" evokes a corresponding 
charge in another body. There is no actual give and take. In induction 
Power in the two bodies is of the same sign; in conduction, Power dispare 
itself in opposite poles in the two bodies. Suppose we take two bodies 
X and Y of which the former is charged with positive electricity. . Now 

1 à " 2 
what happens if Y be brought close to it (but not in contact)? Suppose 
the faces which X and Y turn to each be À and C respectively, and their 
respective “ 3 ; . 1 
کت‎ ar B c D. Then, the charge of X will so act upon 
oim € I : Y as to polarize it into a positive charge and a 

ge, and o these, the negative one, which is opposite to the‏ ات 
Es itive Ji arge on A, will settle on C. That is, the two bodies will have‏ 
eir confro Te‏ 
E nuig faces, A and C, charged with electricity with opposite‏ : 
gns. induction, therefore, may be said to reverse the "sign"‏ 
in the influenced bod ceste an.‏ 
voee: ody relatively to the influencing body.‏ 
onsider a s ] i :‏ 
dn eius tone again. Relatively to the results of previous‏ ارت 
ae mon. experience? of Self-conscious Man, the direction‏ 
ower in a stone is downward:4 from th j 1‏ 
vum e evolution of mind, to that‏ 
gross matter (in which the former a is 1‏ 
s causal is involved), the curve of‏ وی مجح Eo‏ 
ne. inci ;‏ 
Man principle represents an ascending‏ § اہ 
power as compared with the M inci is di‏ 
Fa TE CDSS | atter-principle. This difference‏ 
ae i y a difference of sign. Now, in ordinary‏ سس است ہے 
one ; :‏ ; 
Vothendh Theet , we have this upwardly directed Power‏ و ا 
rmer means evolving, unfolding Power; th‏ ; ۱ 
atter means involved, folded-up P . dioi api Ee‏ 
s OWer. :‏ 
manifest, patent being; the latter folded ae E pm‏ 
Hence, commonly, a man facing a n ee‏ 
ےس مو ا facing a thing in which Self and * f "en IS‏ 
r |‏ 0 
rth are folded up, latent. Thus the‏ 


neutral, inert. B 
the stone 1 i “out suppose the man is a ce: $ 
in the manner before described. The influen E 


reversin recti i 
g of the direction of sign of the Power in the st 
| sto 
: And, Ahamkara, Manas, Pràna 
r$ 3 Vyavahàra, 


cing will mean the 
ne, that is, making 
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it an ascending instead of a descending current, unfolded, instead of folded, 
evolved instead of involved. That is to say, Self, Mind! and Life? so long . 
involved in it relatively to the man, will be evolved relatively to him. 
This change implies, as before explained, a change of Karma? of the one 
relatively to that of the other. 

This is Induction in the higher planes which descends, with a special 
form and name, on the plane of matter. Man's spiritual effort may be 
through conduction or through induction (“vicarious action") or through 
both. Some forms of it lay stress on the one, and other forms on the other. 
The method of Prayer is mainly one of conduction (in which Divine 
Power flows on into the devotee); the method of Bhüta-Suddhi or Kunda- 
lini yoga is mainly one of induction. But we must not actually separate 
the one from the other. Every act of perception requires both induction 
and conduction of Power. And whether it be conduction or it be induction, 
it has been shown that according to Vedanta a block of stone or a lump 
of earth, however it may pose itself relatively, to the "potential worths”’3 
of other things, is really and potentially the Universal Self, Life and Mind 
in a certain form of self-limitation; being so, it is always really Bliss$ and 
Plays as the Self is (for it is none other than the Universal Self); it can be 
made to appear as a blissful and playful! Self only if we can make our 
“attitudes different and appropriate in relation to it. 

The gross view of Matter was the ignorance or nescie 
but the present dynamical conception of matter (with 
which the Indian Doctrine of Power agrees) has gone a considerable way 
in paving the path for the acceptance of the Vedantic view above explained. 
The atom is said to be no longer a “hard billiard-ball” but a sort of mıni- 


y incalculable fund of energy; it ordinarily 


ature universe, with a practicall | | 
conserves itself but 1s, in radio-activity, transforming and evolving; the 


aspect of Power as evolving matter, and that as dissolving matter are also 


perhaps already recognisable in it. Motions and masses in it are calculable 
only abstractly (that is, after some limitation of the data), but m 
cretely. Determinism or the ‘rule of formula" can never be uu etely 
established in its domestic or “foreign” life. The Principle of Relativity 


nce of nineteenth- 


century science, 
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has also been an upsetter of the old bases of calculation. Hence Physics 
may be supposed to have indicated already that it is a magazine of Power 
which creates, evolves, conserves and destroys (thus indicating play! in 
all its phases); that it has a system of domestic economy ; that it has its own 
idiosyncrasy; its own “memory,” and so on. These indications are, if 
anything, suggestive of a Self in the atom doing play! out of Joy? appearing 
as subject to conditions. What Physics covers or tries to cover by its mathe- 
matical formule and equations, is an abstract atom representing some only 
of the conditions; the real concrete atom exceeds these formule and 
equations, and must ever exceed them, because its essence, its driving 
force is Power which is Joy? which expresses itself in spontaneity, freedom 
and play. Clear-sighted Physicists have long recognized that the nine- 
teenth-century atom is conceptual, abstract, but they must now also recog- 
nise that the twentieth-century atom, corpuscle and so forth are no less 
conceptual in so far as they are supposed to be exactly coverable by differ- 
ential equations. But the real atom is also slowly disentangling itself 
from those physico-mathematical bonds.3 The Self in it has now spoken; 
E of play! in it can no longer be mistaken. All this is not to say 
سس‎ docilis PAENG têger] in aii 
ا یہ‎ da iu i ud means of categories) its states 
رہ کو مس یں‎ d ؟‎ does not affect the position that 
کے‎ epi lowever veiled relatively to us) of Joy; 
y! (however determined its behaviour may a t 
abstract calculation). cd 
e RE s a three issues raised with regard to it have been decided 
8 astric principles. A block of stone is ہک‎ 4 
Being-Consciousness-Bliss veiling itself in j و‎ 
E ES a particular manner, but never 
وت‎ EE i nature completely suppressed. Its 
E E 0007 hidden from our practical cognisance 
e within certain narrow pra ic limi 
, pragmatic limits only. 


We began with the Mayà-và iti 
common,‘ not limited by doas VO Soa ror 
has shown that of all the infinitely 
the invariable element is Be 


pace, or without exception. Enquiry 
varied objects of experience the common, 
ing-Consciousness-Bliss or Sat-Cit- Ananda. 
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This, therefore, is the lasting Real the forms and names not being in- 
variable are “unreal? in the sense of being transient. The fundamental 
importance of the conception of Experience as being essentially Saccida- 
nanda (especially the last)! has justified a detailed examination of the 
matter. 

But, as in the other case, Máàyà-vàda, in thus defining the essence of 
Reality and Experience, has drawn the veil over, and therefore hidden, 
something. That essence of experience alone is not Perfect Experience — 
the Whole. Unless we add to it Power to change or evolve as varied 
Name and Form, we have *Fact-section" only, not the “Fact”. The 
Real is not the Essence only which is massive Consciousness as Cit, 
and Bliss,’ but the Power also by which Joys appears as full activity or 
play. The W hole? is Bliss’ in itself, as well as Power to manifest as play. 
One aspect apart from the other is but a fraction.’ 

In conceiving the Whole as Reality (or *Fact"), we must beware 
of two possible abstractions. To restrict the Fact to the changeless and 
universal element of experience alone is one abstraction. The other is 
to restrict it to a sort of statica], unmoving *tperfectness". All the Sastras 
(Vedas as well as Sakta and Advaita Saiva® Tantras) agree in maintaining 
that there is a transcendental state (immanent in ordinary experience 
also) of Cit which is pure,? unveiled,'? stainless,'! undivided,” quiescent ® 
and without a second ;" that this is changeless and abiding while all forms 
change, appear and disappear; that this is the Substance, Ground and 
Root of all world-manifestation ; and that liberation!’ can be had by 


realizing this Saccidananda. Maya-vada may be justified not only in 
dental aspect of Cit, but also (as one method 


emphasizing this transcen | : | 
and to some extent), in concentrating the sádhaka's thought on this aspect, 
since without realizing this aspect there is no liberation," and, since 


according to this method, this aspect should be realized transcendentally 
first, and then immanently in the varied experiences of the world. Ms 
c 7 ٠ a 
is. Cit must first be recognised as differentiated from name and form, 
2 
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and then, as identical with the Power evolving them.! With this supreme 
object? in view, Maya-vada defines the transcendental and unchanging 
aspect as Reality, and the reverse as neither real nor unreal. Let us let 
alone the unreal, and concentrate our thought on the Real, because that 
is unchanging, pure, massive Saccidananda, the realization of which 
is liberationy—this is what AMayá-vàda in fact says. Now, assuming 
the truth of non-dualism no objection can be taken to this as one method 
of realizing the supreme goal by those suited to this Path. Our interest 
is naturally in name and form; to transfer it to Pure Saccidandnda, we 
must provisionally discard, and belittle name and form. We have 
to be persuaded that our interest should lie in Pure C? and not in the 
forms. And this persuasion is attempted while the Vedantist declares 
the former as real and the latter neither real nor unreal. From its stand- 
point Mayà-vàda may be right. But still it should be observed that in 
this we have attempted to define the undefinable, offered as Real that 
T 1s an aspect (however fundamental) of the Concrete Whole. Such 
€ Ds and offering are necessary for the realization of the object in 
ami. xcd E when it$ comes to be a question of living the full and un- 
vide ea i ; 
ST TAR e we must be careful to recognise that Cit as Reality 
uem مو‎ ut it 1s also Power to change as the world of name and 
at Cit 1 z i 1 
Wem Se Ha 1S des Ether-consciousness? only, but is also Power in 
a g as the world; that Cit as Ethers only is not Joy!? but 
zt in play? also is Joy. We hav i i 
سر‎ e no right to dràw a line and say that 
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It also represents the 26th Tattva (Principle), viz., Isvara, of the Yoga 
System." He is the knower of all generals? and of all particulars His 
sound-predicate* is the Mahamantra Om. Man's experience has generally 
been conceived as “a gradual and partial reproduction" of that Spiritual 
Principle. We do not know, and cannot relate ourselves to, a thing in 
the completeness of its relations. Hence we know more and more; will 
and act to Jace that thing in other and yet other relations to ourselves. 
That Consciousness as Cit, in evolving by its Power of the world 
of names and forms, shows a perfect and realized Form (the Supreme 
Form)‘ and an unending series of less and less perfect and less realized 
forms, yet remaining as it is in itself always and everywhere, whilst veiling 
and limiting itself variously as it descends from the Supreme Form and 
Name? to the lower levels, is a position which is assured by the very nature 
of evolution itself. Evolution means this. A Supreme Form or Ideal, 
as actual Reality, involves or folds itself up progressively by its veiling 
and finitizing Power; but the Supreme Form possesses supreme elasticity’ 
(as the imperfect forms, material or otherwise, possess their elasticities 
by which when strained they stress to regain their own forms; whereby 
in and through all strained, that is veiled and finitized, forms, it again 
tends to regain its Supreme Form). This is Cosmic Elasticity and it 
is at the root of Evolution. It is analysable into two factors — downward 
or forward sweep and an upward or backward sweep; an outgoing current 
and a return current;? an ejection and an absorption. One of the Sastric 
symbols is the Divine Tortoise! who projects and withdraws His limbs, 
and Who is described as having borne on His back the Vedas Ges the 
highest form of Experience together with all sounds)! in the Cae 
Waters” during Dissolution. The movement of the Divine Tortoise as 


the symbol of Cosmic Elasticity by which finite forms, etc., are projected 


from the Supreme Form (representing the “strains’’); and are again 
withdrawn into it. The factors of the Cosmic Elasticity are concurrent, 
but one factor may have a cyclic or rhythmic ascendency over the other 
factor. That is, in the cyclic life of the world the two factors 7 
alternately as the 'dominant 4nd the recessive respectively. This being 
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the meaning of evolution, we must hold that the Supreme Form as actual 
Reality is at the root of the process; and that it is a partial and incorrect 
view to say, with many of the western evolutionists, that the very lowest 
and simplest forms only are at the start, and that the higher and more 
complex forms are progressively evolved, with occasional reversions to 
lower forms, the tendency being on the whole towards the realization 
of perfect forms which perhaps cannot be realized under existing circums- 
tances in finite time. This gives us a side view and a distorted view of 
the matter. The Supreme Form! and the higher Forms? are in the 
beginning as actual realities, who supervise, as Cit-Saktis or Controlling 
Principles, the downward sweep which gradually involves the higher 
forms as well as the upward sweep which gradually evolves them. The 
Supreme Form or /svara} is thus given in the process not merely as an 
unrealized, infinitely distant Cosmic Ideal, but as a Reality present in, 
and controlling, the whole cosmic process.‘ 
But the Supreme Form must not be offered as being alone the Reality. 
It is an aspect or Form of Reality, as Pure Cidakasa is an aspect. The 
Full Realitys or “Fact” is Cit which, while remaining by its Power the 
Pure Ether which is Saccidénanda or Siva, yet evolves by its Power, the 
World-Mother, as the world of forms. The Supreme Form! involves 
Itself into lower and lower forms and also evolves these again into higher 
and higher forms until in dissolution they are withdrawn into Itself to 
be projected again during creation. Being-Consciousness-Bliss as both Power 
to Be and to Become or evolve is therefore the Reality Whole.6 Time, Space 
and Causality are born in its womb;? that is, in itself It is Mahakali, which 
means not only that Mahākāla or Infinite Time is the Power, but that She 
“stands upon" Mahākāla who, as the symbol depicts, is “at Her feet”. 
1 [svara. 
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She is the Mother as also the Consort of Mahàkala — a truth which is now 
understood. She produces Time, and having produced, plays with, 
and as, Time. Such play is Her play,’ Her love-joying.? She is the 
Supreme Principle? evolving as, and transcending, the 36 Tattvas or 
Stages of involution and evolution. The Pure* Cit of Maya-vada and 
also the eternal Whole with attributess are both Her aspects: She is both 
above the factors® of the radical psycho-physical potential? and their 
support, and is both without and with attributes constituted of such 
Factors. She is the Supreme without aspects, as well as with aspects. 

We cannot define Her by anyone of Her aspects. In Herself She is the 
Whole which manifests as the Universe of Parts existent within It. 


CONSCIOUSNESS" AND UNCONSCIOUSNESS" 


IN the previous Section we have dealt with Cit as Reality. i ا‎ 
tacitly or explicitly, we have, throughout the discussion, 0 T 2 a 
basis that there is no Acit’? or unconsciousness, no thing indepen e 
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outside and independent of Consciousness as such; nothing existing by 
a right which is not the supreme right of Consciousness-Being; hence 
there is no unconsciousness! in the first two senses. Consciousness should 
not, however, be taken to mean veiled, individualized Consciousness 
which means Consciousness so limiting itself as to have other “conscious- 
nesses” and things existing outside its or their limits. ‘Thus a block of 
stone even while it is being seen and touched by a Subject A, is believed 
to exist independently of A's Consciousness; and that belief is correct, 
and Realism is justified, in a certain sense. An unknown object, far 
away in the heavens, or far below in the interior of the earth for instance, 
may thus really exist outside of the consciousness of A or B. But still 
it never exists independent of Consciousness as such or Cosmic Conscious- 
ness which is the unveiled form or state of Consciousness. Even, with 
regard to A's consciousness, it is outside and alien in so far as A's conscious- 
ness is A’s and not B's or C's; that is, in so far as it is veiled consciousness 
setting up the pragmatic walls of the sub-conscious and unconscious about 
it. Cosmic Consciousness is Consciousness minus these walls and parti- 
tions. Every object is in it, and of it. 

Consider an unknown star so far distant that its light neither reaches 
the eyes nor affects a sensitive photographic plate. It is thus outside of, 
and alien to, A’s consciousness. But what part of it? That it is outside 
the inner ring of A’s consciousness which is the accepted and recognised 
portion (commonly called the consciousness) is clear. But what about 
the outlying Zone of gradually thickening and darkening sub-conscious- 
ness? Many things, not recognised in the “broad daylight" ring, can 
وم‎ = ean go discovered in the darker zones—in the 
و ا ا‎ di EAE ^ کن‎ the unknown star here? In 
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effect may be inappreciably small, if the event in question be small, or too 
far away. But this only means that our sense-organs and perceptive 
machinery have been so constituted and adjusted that they ordinarily do 
not record disturbances (sound, heat, light and the like) which do not 
come within certain limits of intensity, duration, and so forth. But this 
does not mean either that the distant event has failed to influence our 
organism and machinery at all, or that, having influenced it, it has not 
contributed its share to the general, vague, massive feeling, partly semi- 
conscious and partly sub-conscious, which always clings to and constitutes 
a sort of “background” of all definite and recognised feelings or percep- 
tions that we may have in life. In fact, it must follow a priori from our 
position in the cosmic stress-system (which has no “watertight compart- 
ments") that every move in this cosmic dance must produce a corresponding 
tremor in the chords of our feeling, and that the “clear notes” which 
one hears from those chords are always set in a background of half-tones 
and subtones—a general, massive, indiscriminated, unrecognised chorus 
of notes—to which the movement of any corpuscle anywhere in boundless 
space must have borne its share. The clear note is gross; this background 
of sub-notes represents the realm of subtle,2 variously graded. The first 
with the second is the concrete whole of feeling; it is an abstraction and 
unreality without the second. ۱ 

Our searchlight does not commonly reveal everything in this back- 
ground because it is a pragmatic searchlight, ordinarily so fitted and 
adjusted as to reveal objects within certain limits only. But by Yoga 
this searchlight can be made to approach as near as possible to perfection.’ 
By its means the subtle background of our experiences can be made to 
come into clear relief. Thus a yog? may know by meditation‘ a subtle? 
obstructed,’ distant® object or event, because it was already in his feeling, 
though unperceived and unrecognised. To say that he discovers it Ex 
by exploring his own experience but by drawing upon a perfect b ; 
of experience which is Cosmic Consciousness 1$ only a oe way i 
stating what has been above formulated. The difference etween | 
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known element in it, is also the act by which he lifts the veil drawn over 
his own knowledge and assimilates his mind to that of the Lord.’ His 
exploration becomes productive of new discoveries in proportion as this 
unveiling and assimilation progresses. Finally, when perfect assimilation 
is effected, his experience becomes the Experience of the Lord’ which 
: Perfect Veda or Veda in the limit to which man’s Vedas and even those 
of the Rsis are more or less distant or near approximations. To bring 
oneself in perfect rapport with the Perfect Veda is to become It.? Clair- 
voyance and like faculties in which things subtle, far distant in time and 
place, are perceived, is thus the recognition of the unrecognised in our 
experience, or otherwise stated, the projection on the lighted white screen 
of the seer’s consciousness of the things that are in the Cosmic Conscious- 
ness. This being the position, it is clear that things (known or unknown) 
which are believed to exist objectively to, or independently of, A’s cons- 
ciousness, really do so if A's consciousness be restricted to what he and 
others accept as such; but if A's consciousness, including the realms of 
the semi-conscious, sub-conscious and “unconscious,” be so unveiled 
and lighted as to become identical with Cosmic Consciousness, then there 
is, or can be, nothing existing independently of it. 

A material thing, for instance, is independent of the “normal” cons- 
ciousness of A, both as regards the primary and the secondary qualities. 
But does it exist exactly as a copy of A's perception? No. A's cognitive 
faculty being limited and conditioned by his tendencies? he knows a 
part only of the thing as a whole, and that part too, to some extent in his 
own way. Even in perception each person has his idiosyncrasy, his 
“personal equation". Thus A's perception is not exactly equal to B's; 
B's not exactly equal to C's. The inspection of the Scientist or the medi- 
tation* of the yogi gives a fuller picture; but these fuller pictures also 
more or less differ. ‘The question therefore arises; What is the standard 
perception or the cognition of the thing in the perfectness of its qualities 
and relations? "This standard perception may again relate either to the 
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are cognised by the Standard Mind which is the Lord Who, in respect 
of the former is called “Knower of all generals," and in respect of the 
latter, “Knower of all particulars"? Hence what exists really inde- 
pendently of A's normal consciousness is the Standard Thing as cognised 
by, and as existing in, the Lord.? 

Common Realism objectifes A's perceptions; they are objective 
not only as regards their exciting cause or ground but also as regards 
their primary and secondary qualities; but not simply in the sectional 
view which A, by reason of his limited capacities, takes of it, nor in the 
more or less coloured" view which A by reason of his idiosyncrasy or 
special tendencies‘ forms of it. Even the scientist relying on his artificially 
extended capacities of perception has to neutralize these idiosyncrasies 
and so forth; hence his real thing is what is perceivable by a “mean or 
average" observer with the help of "perfect" instruments. Both are 
ideal conditions. The “average” man docs not actually exist; and no 
earthly workshops can of course turn out “perfect” instruments. For 
the “mean” man with perfect instruments we substitute the Standard 
Mind, and though this latter may be beyond mathematical measurement 
("Science is measurement"), it is within the possibility of realization, 
being the unveiled “that which we are in ourselves.” $ 

Vedanta thus does not recognise unconsciousness® in the first two 
senses set forth above. Where it uses the term, it does so in the third 
sense, that is, the known represented by "This". Briefly, according to 
this conception, Illumination? is Cit or Consciousness, and that? which 
is made an object of the former or revealing is, as such, object, unconscious. 
The Mind" and the limited Self produced through its operation" are 
thus unconscious because both can be, and are, known as *this". But, 
be it noted that, they.as well as the so-called Matter are unconscious" 
only in this sense, that as being the object of the conscious Ego they are 
therefore as such object not conscious. Apart from this sense, and in 
themselves, they are consciousness. The point is that Cit, makes un- 
consciousness of itself by making an “object” of itself. There 1s nothing 
but Cit, object or no object. There 1s even in fact no ae ار‎ 
seeming or "reflex" consciousness.'* There is nothing other ten wh» 
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lucid or opaque, on which the “Light” of Cit can reflect itself, thus making 
that object to look like something luminous. To say that there is really 
an unconscious thing,! which looks as though it were conscious owing 
to its association with Cit, is Sankhyan Dualism, and in Monistic2 
doctrine no relic of that Dualism can be suffered to remain. 

Mind? is at base really Cit, though, pragmatically, it may be called 
unconscious! on account of its being an “object? of knowledge, and its 
having a varying veil, measure and movement. It never ceases to be 
other than Cit. It is Cit limiting and defining itself as Mind as distingui- 
shed from Matter, for instance, which is Cit limiting and defining 
itself in Matter. Vedanta does not countenance any essential dualism 
of Mind and Matter. It maintains unmoving, unveiled, unmeasured 
aspect of Cit as well as a moving, veiled, measured aspect. The latter 
is Mind, Matter, Space, Motion and so forth. Hence it does not hesitate 
to conceive Mind as something having a variable measure (sometimes 
expanding, sometimes contracting), a variable structure owing to the 
variable mixing of the three Factors$ of the Principle of Contraction and 
a variable movement even in Space (as in Perception, and so forth). 
It is really Cit moving in Cit, existing in Cit and functioning in Cit. 
If there be Extension, Inertia, Movement, Impenetrability, etc. (the 
usual marks of Matter) in the world, it is because Cit has so defined 
itself as to be extended, inert, mobile, impenetrable and so forth. Western 
PC Hem اس ای‎ boa prx thought-movement and so forth, 
they do not distinguish betw ym ہے‎ SP AR E a 
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and action, dreaming which has been said to involve repressed, unsatisfied 
desires, and the like as also many “uncommon” experiences presuppose 
a continuous curve of experience part of which is "subliminal," and 
which, therefore, like a floating ice-berg is not all what it looks. The 
explanation by “cerebral vestiges," without having recourse to subliminal 
depths, is not sufficient and cannot cover all cases. The brain may not 
be a necessary organ of the mind, and in so far as it is an organ, its stresses 
may correspond to, run parallel to, without wholly causing, the stresses 
of the mind. Vedanta not being afraid of Matter, is not, therefore, afraid 
of the brain. It is prepared to maintain a real interaction between the 
brain and the mind; which is not simply a parallelism between psychosis 
and neurosis. But still the mind may have a life larger than, and in some 
cases, and to a certain degree, independent of the brain. The *cere- 
bralist," on the other hand, makes the life of the brain larger than, and 
independent of, that of the mind. Thus brain-activities may go on without 
there being accompanying mental states; and brain-vestiges may remain 
without there being actual mental "seeds," and tendencies.! 

A. stronger position is that mental states, after their intensities or 
interests sink below a certain "mark", persist as subliminal forms and 
stresses which are tendencies, and when these tendencies press themselves 
beyond a certain mark, they again become “conscious” presentations. 
Between a presentation and a “tendency, the difference 1s really one 
of degree; the latter is a veiled or subtle kind of presentation. That 
certain “mark” is approximately determined by the needs and interests 
of “normal” life — it slightly varies with different people, and can be 
varied considerably by hypnosis, trance, yoga, etc. Thus a man searching 
into the subliminal depths of his consciousness may “see” the subtle pre- 
sentations. The transition from “normal” consciousness to "'unconscious- 
ness” is not abrupt — there are different shades according ite degrees 
of veiling. The so-called *sub-conscious" and “unconscious” are only 
modes of consciousness which cannot be restricted to what اکا‎ be 
practically accepted in the indefinable vastness of actual persona E 
ence. So one may not be prepared to admit the sub-conscious an x 
conscious as orders of experience different from the conscious. E 
are the veiled, ignored, non-accepted, unnoticed zones in minos pm 
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the *cerebralist? who would confine experience to "normal" consciousness 
only and explain memory, habit and so forth by brain vestiges or brain- 
dispositions, or that of the common type of the philosopher of the Un- 
conscious who, while admitting experiences below the threshold line, 
regards such experiences as really sub-conscious, thus setting the threshold 
line as the boundary of consciousness itself (his consciousness being, there- 
fore, not other than "normal", pragmatic consciousness which is but 
a section of actual consciousness). As the cerebralist in the Vedantic 
view commits the mistake of regarding mental life (or experience) as a 
structure raised on the wider and morc enduring basis of cercbral life, 
so the *sub-conscious thinker” is in error in regarding consciousness as 
structure raised on the wider, deeper and more abiding basis of sub- 
conscious experience. Consciousness as Cif is the basis and there is no 
other. Cit is not "normal" or pragmatic only. 

In the Sankhya Philosophy, experience,! being a mode of the Psycho- 
Physical Principle? (which is unconscious) is also unconscious; and 
it is only when the Unconscious “reflects” itself on, or catches the “re- 
flection” of the Conscious,‘ that it becomes conscious experience. Thus 
experience has two forms—conscious and unconscious, of which the 
former is a reflex or imposed form. This apparently comes near to the 
position of the western “subconscious thinker," but, fundamentally, it 
is a different position inasmuch as its consciousness is not a variable 
"accident" of experience only, but an independent Principle existing 
by its own right. Thus though experience may be conscious or un- 
conscious (as the western sub-conscious thinker holds), yet Consciousness 
is neither a proprium nor an accident of anything other than itself. It is 
eternal, changeless, pure, though it may variously reflect the character 
and complexion of the minds with which it may be associated.7 
This position is only a “stopping short” of the final position which 
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each of the two abstractions. The underlying principle of this procedure 
is this: Illumination! cannot make an “object” of itself; on the other 
hand, an “object? cannot be its own revealer? or cogniser. In the 
Vedaàntic view it is a plausible principle without being a valid one; and 
if man did not normally deal with pragmatic Fact-sections or abstractions, 
he would have discovered that the principle is invalid. 

The Bhatta? School of interpretation in the Pirvamimamsa (of Jaimini) 
also proceeded upon this principle and conceived the Aman as possessing 
a dual character— being conscious in one part, and unconscious in another. 
The Atman was compared to a glow-worm which: now shines aad now 
does not. tman was cit as knower? and acit as known, as object,*: 
cit as seers and acit as scen.s  Sankhya, as we have seen, stows apart 
what are thus juxtaposed and made to co-exist in one and the same 
substance. Vedanta identifies in essence the Illuminator? and the Illu- 
minated;4 the Bhatta schoo) differentiates them and places them side 
by side like the two seeds in a grain of gram; Sankhya takes them quite 
asunder. The first is for non-difference;? the second for difference, non- 
difference;? the third for difference? The invalidity of the second 
and third positions lies 1n this: the revealer? does not make a revealed 4 
of itself; nor does the revealed‘ become its own revealer2 It is Cu 
simply which by Its Power is the Revealer? as well as becomes the Re- 
vealed.4 By its power, or rather, as Power. It is thus polarised. 

The Prabhakara school of Pürva-Mimamsa, as also the Nyáya- Vaise- 
sika School, makes the Atman unconscious!! in itself, its consciousness? 
being a separable property which is existent in it only when certain condi- 
tions are fulfilled, and which is non-existent otherwise. Just as a leaf 
may be the support of a particular tint of colour which may not UNE 
exist in it, so the Atman is the support of the quality of consciousness. 
In dreamless slumber, for example, there 1s üt is supposed) no er s 
ness as evidenced by the subsequent ےھ کر تہ‎ 27 
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Sruti maintains, a veiled consciousness of amorphic Bliss." As regards 
the general position that Atman is unconscious? and becomes conscious 
only conditionally, that is when linked up with mind and its object, we 
need observe merely this that in this position Cit is recognised only as 
“normal or pragmatic” consciousness which is a section only; that this 
pragmatic consciousness, which is one of "interesting" particulars, is 
mistaken for consciousness as such, so that when in slumber particulars or 
forms do not exist, it is thought that consciousness as such also does not 
exist. Not perceiving that the essence of Substance-Energy is Cit, it 
wrongly makes an attribute? of Cit which sometimes inheres and some- 
times does not in a Substance^ which in itself is different from its attribute; 

and is unconscious? when the attributes does not exist in it.6 
But is the essence of Substance-Energy Cit? Cannot Cit be an attri- 
bute? only? It need not be an “epiphenomenon”, a “by-product,” as 
the Materialists and Lokdyatas (followers of Charvaka) say, of Matter. 
It may not either be a separable phenomenon like the consciousness? of 
the First Standard Atman. But should we not regard it as a phenomenon 
still — as distinguished from the Noumenon or Thing-in-Itself? Even 
the Yogacara Bauddhe to whom the universe (subjective and objective) is 
merely a beginningless succession of transient? “pulses” of experience,? 
as modern psychologists might call them, and various grouping or clustering 
together of such pulses;* who breaks up the apparently continuous: flow 
of "Self" consciousness into a series of rapidly succeeding but discrete 
apperceptions (perceptions of Self or ^I"), and distinguishes this series! 
from the series of object-perceptions (in the “mind” or outside it)’; — even 
he would not make these pulses of experience, succeeding one another 
and grouping together, the Substance 
کہ مت وحم‎ exists of course as other than the knowing!! 
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But what is it really? What constitutes the essence of Thinghood? 
Consider again a blcck of stone. It is seen, touched, pressed, lifted, 
pushed and pulled, and so on. We have just a group of “experiences” 
succeeding one another—the experience? as above explained. Is it 
merely the aggregate of these actual experiences and certain others that 
may be possible? Either it is or it is not. If it is, then the experiences? 
coming and going in a “medium” or "ether" or Cit make that block of 
stone nothing but a structure of experiencing? raised upon the basis of 
Cit. Reflection will show that the succeeding "pulses" of feeling require 
at least two permanent Principles: a self-distinguishing Subject called 
the “witness”4 which notes the pulses as coming and going, as before 
and after, as related in this way or that and which therefore must not 
itself come and go, be past and future, be related in this way or that. To 
know for instance that A, B, C have succeeded one another, there must 
be a Knower who has remained above the succession SO as to correlete 
them according to a certain temporal scheme. He must abide and ee 
and distinguish himself from the changing phenomena. This “I SE 
Witness cannot itself be broken into rapidly succeeding pulses cins s 
feeling;s for, who knows and says that the "s feelings are succee m 
We require a Self behind these fleeting "selves". Who, again, جو‎ 
that when C is, À and B are no more but that they were before: Ed 
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experience, (i.e., Fact) which, in order to suit our practice and our theory, 
we are cutting up into “pulses” coming and going, judging and remem- 
bering, and so on. Experience is an indefinable universe in which we 
accept certain aspects or sections only, and in which those sections are 
correlated by us or by our tendencies! temporally, spatially and causally, 
thus giving us thoughts and things succeeding one another in time, co- 
existing with one another in space, and causally affecting one another. 
“Pulses” are thus born of “ignorance”. In fact we have the continuum of 
experience; and this continuum, which in an alogical way whilst remaining 
such continuum, yet, as Cit, variously stresses into correlated forms. 
This Cit as Continuum is at the back of all pulses, and all experiences? 
which Buddhistic Philosophy has often looked up to as the great Void. 
Hence the fleeting-states or pulses to be known and remembered as such 
da not only a permanent Witness? but a permanent Continuum 
also.‘ 
Of these two the latter is the more fundamental; because while 
the Witness is indispensable to experience treated as a logical order (t.e. 
in the thinking and reviewing of experience), the latter is ridi Sens 
to experience both as logical and as alogical. As a matter of fact, in intul- 
tive, as distinguished from thinking and judging, life, the Self as “Subject” 
is often in abeyance ; the Subject-witness presupposes a thing or object 
witnessed—that is, a polarity.5 In non-polaré experience the Subject- 
d as witness therefore need not exist. 
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belief also is a part of our experience and thought, and, therefore, cannot 
carry us beyond to anything outside and independent of experience and 
thought. But then why should we believe that which is not the fact? 
And there are marks which indicate that the belief is well-grounded. 
Perceptions and “objective experiences" by reason of their independence 
of our wish and insistence on our attention, and so forth, constitute an 
altogether different order pointing to an objective order of realities. Their 
relative permanence, independence in being and becoming, resistance 
and insistence, objectification and localization, vividness and interest, 
and the like are the important distinguishing marks, of which the first 
four are the most important. 

We may concede, without further discussion, that if Solipsism and 
Subjectivism cannot explain away these marks or explain them satis- 
factorily, on the other hand it is difficult to make an out-and-out Subjecti- 
vist answer any outside knocks or calls once he has bolted all his doors 
and windows and locked himself in. 

So a block of stone is there permanently, unlike a feeling or idea in 
the mind; it is there though we may wish it away; it is and changes 
according to its own laws; it resists our movement and will; it thrusts 
itself upon our mind when the senses and attention are near and not 
otherwise engaged; it is more vivid and interesting than a corresponding 
image in the mind; and so on. Hence it exists by its own right. It does; 
but where and how? Its existence is, in some essential respects independent 
of the particular Centre’s experience and thought; but can it exist inde- 
pendently of Experience or Cit as such? No. It exists and is a mode 
of Perfect Cit in the fulness of its relations, which a limited Centre knows 
gradually and partially -- that is, accepting in part but ignoring as à 
whole. The ignored realms are the realms of the “objective” : every imper- 
fect perception is an act of partial owning; perfect perception Is perfect 
owning in which the distinction between subjective and Spe as we 
have it, disappears. But why should not a thing exist apart from 7ظ‎ 
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independent of a specialized Subject's modes of consciousness: a thing 
is not thus in the Mind, it is actually outside it. Matter is thus every whit 
as real as Mind. Both, however, are in, and of, Cit. 

These following grounds are offered by Vedanta as the main lines 
of proof : 

(a) No rational theory of perception is possible without postulating 
essential identity between the Self and Matter. Perception is an act of 
“owning,” and there can be no owning where the object is absolutely 
foreign to the Subject. Attempts to explain the “agreement” between 
“Git” and “Matter” by the theories of Occasional Cause, Pre-established 
Harmony, Parallelism and Materialism have led either to an evasion of 
the real problem, or to failure to solve it (as in the case of gross Materialism). 
In the Indian view the only possible explanation is by a doctrine which 
makes Spirit or Consciousness in the sense of Cit (and not in the sense 
of Mind)! the ground as well as the activity of both Mind and Matter. 
Such fundamental identity between Mind and Matter being given, we 
can well conceive a direct interaction between the two; as also their 
operation according to certain fundamental laws which apply to Matter 
as well as to Mind.! Thus Mind! being acted on by Matter through 
am senses reacts by going out to where Matter is, ‘“envelops” it and makes 
a "mental double" of it in Space;2 we can conceive even the assimilation 
of one to the other, and the transformation (in part, generally) of one 
into the other. It is, therefore, not Materialism to assert that the mind! 
moves, expands or contracts like matter; and that the one kind of Substance 
E ee in et The difference between Mind 
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Mind and Matter is a difference in degree and "stage of evolution" only; 
so that Matter is comparatively "rigid" or "dense" Mind, and the Laws 
of Matter are comparatively "stereotyped," inelstic forms of the Laws 
of Mind. 

(b) The action of Will on Matter (directly or through Matter 
organised as the brain) is inexplicable without such essential identity 
being given. Causation or activity in its fundamental nature is not 
easily understood; still it is easier to conceive causation or interaction 
between two similar forms of Substance-Energy than between dissimilar 
forms. Modern scientific explanations of the interaction between Mind 
and Brain tend either (1) to deny all causal activity to Consciousness 
(making the chain of physical causation a “closed curve,” like that of 
the evolution of the radical Psychophysical Potential! in the Sangkhyan 
doctrine which though denying direct action of the consciousness? on 
such Potential) yet granted the existence of a kind of “‘catalytic action”), 
or (2) to “parallelism” which, in its turn, tends either to Materialism or 
to Spiritualism. 

(c) To these ordinary psychic phenomena must now be added 
others? which many investigators in the West have recognised and 
called Parapsychic’ that is, mental facts, well established, which cannot 
be explained by the known laws of Physiology and Psychology. These 
phenomena, now investigated under the three heads of hypnotoidal, magne- 
toidal and spiritoidal,s seem to point to the essential affinity between Mind 
and Matter, and between Vital Force and each of the other two—an 
affinity which shows Matter-Energy, Vital Energy and Thought-Energy 
in an ascending order of dynamism,$ and, therefore, of fundamentally: 

Telepathy or Thought-transference, “Psychometry” (which Dr. 
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"Dissociation" (or the act of separating certain psychical clem 
the body through psychological methods and processes) AI ES Eom 
ion" (or the act of projecting by the action of the "CT consci roject- 
unconsciously, the human “double”), and many other phenom ا‎ 
under serious investigation in the West, require for their ex 2 now 
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Then, again, in what is now called “Psycho dynamism” — exemplified 
in such phenomena as levitation, materialization and the like — we must 
admit an essential identity between the forces which constitute matter 
and those which constitute the psyche or soul; the moment which we see 
at the outer end (e.g., in the table raised in the air) presupposes at the 
other and inner end also something which is analogous to movement. 
And if that which is at the two ends are each capable of movement, it 
is reasonable to suppose that they are similar, substantially and dynamically 
—that is, as being and as energy. 

These “‘parapsychic” or metapsychic (often called "occult") facts 
as well as the facts of common psychology require for their explanation 
a basis, deeper and wider than what we have above indicated. They 
presuppose not merely affinity between Spirit and Life and between 
Life and Matter (1) as regards substance, and (2) as regards dynamic 
operation; they presuppose at their very root a universal Spiritual Stuff 
or Substance-Energy which, while evolving as a system of correlated 
Spirit-centres, Life-centres and Matter-centres remains as the Mother 
Energy-Stuff, sustaining, nourishing and connecting all its numberless 
evolutes. The Mother Substance-energy does not cease to be Itself 
in evolving as an infinite system of centres: the centres would not be 
centres if it were so; and, no unfoldment of the centres and no interaction 
among them would be possible if it were so. The Mother Substance- 
Energy perpetually abides as the universal background of substance 
and evolution and interaction for every centre, whether “material” or 
otherwise. Behind and overlapping the “Self ” of man, the cell of a plant 
and the “sphere” of a material corpusclé, there is, therefore, the unbounded 
and unfathomed Being-Energy or Mahamaya which has evolved those 
centres, and which remains as an infinite rescrvoir of energy of all 
these centres to draw upon in their being as well as in their becoming 
or evolving. The part of the energy which a material or a living centre 
ordinarily stands for and uses constitutes, from the pra ue us 

particular centre, ‘ts kinetic energy. The infinite AND a a 
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Not to speak of parapsychic or occult phenomena, even such a com- 
monplace as an act of perception or volition, cannot be probed to the 
root without revealing the background of the Mother Substance-Energy 
in which and of which the perceiving agency and the object perceived 
are both imbedded and interlinked centres; which makes it possible 
for the energy of the one to pass to the other, and “assimilate” that other 
to itself (which is the essence of perception). 

In the case of "psychometry" through an intermediary object (for 
example, a sheet of paper touched by a person not now present), the 
suggestion put forward by Dr. Osty is probably well-founded: “This 
object has no other function than to allow the medium’s sensitiveness 
to distinguish a definite force from among the innumerable forces that 
assail it.” The obvious implication, in the words of Maurice Maeterlinck,! 
is this: “It seems more and more certain that, as the cells of an i:nmense 
organism, we are connected with everything that exists by an inextricable 
network of vibrations, waves, influences or nameless, numberless and 
uninterrupted fluids. Nearly always, in nearly all men, everything carried 
along by these invisible wires falls into the depths of the unconscious 
and passes unperceived, which does not mean that it remains inactive. 
But sometimes an exceptional circumstance... suddenly reveals to us, 
by the vibrations and the undeniable action of one of these wires, the 
existence of the infinite network.” 

The infinite network we have (following Sakta Vedantism) otherwise 
وج‎ ges PL dg iB ga pee in which all objects, spiritual 
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arises from a pragmatic limitation of Cit, from the veiling or ignoring 
of Cit by itself, thus concealing its essential nature of Being-Consciousness 
and Bliss. (a) All objects must be necessarily known and conceived 
in terms of “modes” of Consciousness, or to express it more rigidly, as 
particular strain-forms in Consciousness; the opposite is conceivable. 
This, however, does not mean that things must be known as subjective 
"representations" or ideas. (b) All objects at the root are Power; and 
Power must be known and conceived as Consciousness: Power (such as 
we experience in volition, attention, mental effort and the like); the 
opposite is, in reality, inconceivable. “Blind” physical energy, “un- 
conscious" vital or mentative force have been supposed to exist and work; 
but they cannot be actually conceived as other than Consciousness-Power. 
Blind and unconscious forces are born of veiling and abstraction. (c) 
Perception and volition involve a belief in the Not-Self existing by its 
own right; the Subject perceiving requires at the other “pole” an inde- 
pendent Object perceived; and the agent acting requires not only a 
patient acted upon, but an independent agent reacting. This is Realism, 
and it is perfectly valid. But Realism does not require that the Not-Self 
and the independent agent must be essentially different from, or dissimilar 
to, the Self or Conscious Power operating in, and as, ourselves. On the 
contrary, if we could lay aside the pragmatic attitude which we commonly 
take in our actions and perceptions we should discover that the actual 
implication of our realistic belief is that the external agent is a centre 
of Consciousness-Power such as we are ourselves. It is our practical 
attitude in relation to them which makes some of them appear to be, or 
present themselves to us, as unintelligent, unconscious, blind—in fact, 
as devoid of Consciousness! and Bliss? and its expression, Play. Gom- 
monly we are not interested in taking them as forms of Consciousness- 
Power,‘ as incarnations of Bliss? and as capable of Play.3 In relation 
to our practice,’ and therefore factor conditioning karma‘ which e 
it, they have put on a veil and a disguise. This pragmatic View : E gs 
has naturally affected Science and Philosophy in a way which they have 
it easy to shake off. . 
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it is a form of Conscious-Power, whose being is Joy and whose life or activity 
is Play.! A particular thing, A, by virtue of its position in the Stress- 
system? in relation to another thing, B, may behave as though it were 
devoid of Consciousness, Bliss and Play (i.e. free, spontaneous action); 
but this does not mean either that A is in itself (that is, irrespectively of 

its relation to B in the Stress system) devoid of these, or that it is necessaril 
devoid of them in relation to a third centre, say, C. C may Wis 
it as Devata while B docs not. Whether A will manifest itself as Conscious- 
ness,? Bliss* and Play! or not, will, in fact, depend upon two co-efficients 
or determinants: its past action*—assigning its place in the cosmic stress- 
system, in Space, Time and Causal chain, and tending to hold it there;s 
and its play'—changing or tending to change its place in the m 
stress-syetem, therefore tending to move and evolve it.” Now, A's positions 
can be regarded from three points of view: (1) A's Seti considered 
in relation to a Perfect Centre, that is position as it is in the cosmic stress- 
system as.a whole; (2) its position in relation to its own point of view 
(therefore, more or less limited or restricted); and (3) its position in relation 
n E 5 D, and others. It is obvious that the positions in relation to 
bye EN = E diferent So that while to A, B, D and others, A’s 
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In its actual manifestations, that Power has however. ch 
subject itself to varying limitations, or as it has been often 1 us 
و‎ ve “sheaths”! of varying density. This is a می‎ it n 
evolution of a world of infinitely varied forms, or as we have if it i 
system of countless strain-and-stress centres. There would be de e 
world of varied forms if the Fundamental Power were to remain undiffer- 
سیت‎ a undivided, or else, divided as a sm of undifferentiated 

Evolution and history have become possible because the Power has 
manifested itself as Centres. A Centre is Cosmic Power or Potency 
condensed into a point? in a certain stage of evolution; it therefore pre- 
supposes a relative disposition or ratio of latency and patency of the Perfect 
Potency,? and readiness to create, whose evolute it is. Thus in a given 
centre, A, the ratio of latency and patency of Power may be different 
from that in another centre, B. Apart from this ratio, A=B=3indu= 
Perfect Power. It is the ratio which constitutes the difference. The 
ratio may be otherwise expressed as the ratio of determination? and frec- 
dom.4 In every object these two factors co-operate. Now, centres 
may be arranged in order of evolution or progress according as the latter 
factor prevails over the former; in other words, according as freedom 
or self-determination prevails over “other determination". Gentres are 
higher in which spontaneous activity? is more manifested, and determina- 
tion less insistent. Matter, Life and Mind constitute, from this standpoint, 
an hierarchy, because the co-efficient of free plays is more and more 
manifested as we pass from the first to the second, and from the second 
to the third. The “matter” of Physical Science appears to be wholly 
rmined without the least suggestions of freedom: but this is only 
an approximate truth. According to Vedanta, freedom to act must 
be there in it because the free Cit is its essence. The very smallness 
of the atom seems to be a strength instead of a weakness: its energies 
are vast, and its atomic motions incredibly rapid. It also is a world. 
If its behaviour seems restrained and uniform and lacking in self-conscious 
direction, it is not because it 1s in fact unconscious mechanism but because 
the Cit which is its essence has freely so determined to present itself. 
Whatever be the form it takes, self-determination is free determinaton. 
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Moreover, a lump of matter, with reference to our pragmatic attitude 
and factor conditioning action,! appears as (approximately) dead, inert 
and determined; but we are not permitted to generalize and say that it 
must be so (1) to itself, or (2) to other beings whose attitudes, tendencies 
and factor conditioning action! are markedly different. To the Seer 
for instance, its common crust of inertness may break away revealing it 
as consciousness? instead of earthiness.4 | 

Every centre is, therefore, Bindu subject to the varying ratio of deter- 
munations and freedom.s It does not appear as perfect Being and Power 
(which Bindu is in absolute condensation) because of its special relative 
disposition of determinations and freedom.s It is this which constitutes 
the difference between an atom of Hydrogen and an amoeboid cell and 
the soul of a Sankara. If we take into account both what is latent and 
what is patent, what is actual and what is possible, then the first - the 
second =the third = Perfect Being and Power. Not only does Perfect 
Being and Power lie at the root and background of all things, but all things 
are, in the complete view (as distinguished from the partial and pragmatic 
view which we commonly take), Perfect Being and Power—that is Brahman. 
5 m dde a veiling and “ignorance” (determined by 
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and accepting its being in all its dimensions), involves Power both in the 
infinite and the, infinitesimal aspects above explained. It is Brahman 
which is greater than the great, and smaller than thc smallest.2 

The infinitestimal is not infinitely small in respect of Being or Potency: 
it is infinitely small in the sense of not being further divisible into more 
elementary dynamic components (hence called “Bindu” or ‘“Point’’). 
It is called "small" also because of its appearing to us as subtle and con- 
densed? and unmanifest.4 . In reality, however, it is, as we have seen, 
Perfect Being and Power.5 And, if we call condensed Power “Potency,” 
then it is Perfect Potency.6 The electric corpuscle or *'vortex-ring" in 
ether which builds the chemical atom, the nucleus of the germ or seed 
of the animal and plant, are approximate representatives and compounded 
forms of the true Dynamic Point or “Bindu”. It is the condition of Cons- 
ciousness-Power operating to create and evolve: because, whether on the 
whole or in detail, there is no creative process without Power massing 
itself? into Points. Diffusion is the condition of dissolution® as concen- 
tration is that of creation.? 

Matter, Life and Mind are the threefold manifestation of Mother- 
Power. Centres of each are centres (in the sense above explained) of 
the Mother-Power as a whole. In the Matter-aspect, the Mother-Power 
is Ether;? a matter-particle is, therefore, a strain-centre in Ether, which 
means, and implies that it is a centre at and through which the stress- 
system of Ether operates in a given manner. In the Life-aspect, 
Mother-Power is Prana or Aditya in the sense these terms are understood 
in the Upanisads.! A particular living cell is a centre of this Vital 
Power,? which as the Maitri-Upanisad explains, is not summed up by 
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the apparent solar energy, but diffused throughout the universe. In the 
mind-aspect, the Power is Cosmic Mind which in the Vedanta is called 
Hiranyagarbha. An individual Self is a centre at and through which the 
Cosmic Mind operates in a given manner; which does not exclude deter- 
mination and freedom for the individual, because the individual is the 
Cosmic-Mind, accepting its infinity being and potency only in part, and 
operating in a specific manner. 

Sound,! Object? and Thought or Idea? are another threefold mani- 
festation of Mother-Power. The Power in its Sound aspect is the most 
generic and fundamental “Sound” whose “approximate acoustic equi- 
valent” is what is heard by gross ears as the Mantra, Om.* All particular 
“Sound”’s are particular modes and manifestations of Om. In the object- 
aspect, Power is the Cosmic Form or Order—the relative disposition or 
configuration of the elements of the world-system. Any particular object 
is and represents the Cosmic Orders in a particular way. It is no wonder, 
therefore, that a material atom is “a miniature universe”: everything, 
structurally and dynamically considered, must be so. Each body is a 
“little universe";? So that a “Seer” can see “folded up" in every object 
the whole Cosmos; and he who is competent, can evolve all things out 
of everything. The dynamic graph or the diagram of forces by which 
anything (say, a magnet) can be represented—the picture of the consti- 
tuent forces—is called the Yantra of that thing. And though of course 
each particular object must have its own peculiar Yantra (as also Mantra), 
ìt 1s to be observed that its Yantra must only be a modification or particular 
form of the Mahayantra,9 (analogous to the Mahamantra, Om) which stands 
for the Cosmos as a whole. In the thought-aspect, every object, even a 
do s سوج‎ pi mode of Cosmic Consciousness-Power (with 
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since it is a mode of Cosmic Consciousness-Power, that is, uncircumscribed 
Consciousness-Power— must in the Vedintic view involve, whether latently 
or patently, Consciousness-Power in its threefold division; that is to say, 
even a grain of matter must involve Power as Knowledge, Will and action 1 
though these may appear to be latent in relation to man's present condition. 
And if what is latent and what is patent, what it veils and what it reveals, 
be added, then, in a grain of matter we must have as its stock the Whole 
as Consciousness-Power. 

This last aspect of Power (viz., Consciousness) is the fundamental 
aspect of which Sound? and its meaning? are side-aspects or derivates. 
Because while all things and processes (including sound? and meaning)? 
are sustained in, reducible to, and perceived and conceived in terms of, 
Consciousness, there is nothing else which can be conceived as the sustainer 
of Consciousness, nothing else to which Consciousness itself can be reduced, 
and nothing else in terms of which Consciousness itself must be known. 
Consciousness, therefore, is the basis of all being and all power. It being 
given, a thing is; it being not given, a thing is not. Things being given, 
itis; things not being given, it still is; which is Pure Experience, which 
the Buddhistic system called Sünya, the Void.* Further, it being given, 
all else can be perceived and conceived; whilst, its not being given, can 
neither be perceived nor conceived. We do sometimes conceive “un- 
consciousness" in ourselves, or in matter; but this is abstract, pragmatic, 
symbolic and approximate thinking. Concretely and really, the “un- 
consciousness" in us or in matter is simply not the sort and tone of cons- 
ciousness which we have in practice, learnt to accept as “our conscious 
life,” extended over a narrow area, and expressed in cen pragmatic 
responses and signs. Beyond that area, and in default of those signs and 
responses, we "sce" nothing but unconsciousness: ge 
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ing prisms that represent our life, while nine-tenths of the enormous mass 
remain buried in the shadows of the sea. According to Sir Oliver Lodge, 
it is that part of our being that has not become incarnate; according to 
Gustave Le Bon, it is the ‘condensed’ soul of our ancestors, which is true, 
beyond a doubt but only a part of the truth, for we find in it also the soul 
of the future and probably of many other forces which are not necessarily 
human. William James saw in it a diffuse cosmic consciousness and the 
chance intrusion into our scientifically-organized world of remnants 
and vestiges of primordial chaos. Here are “a number of images striving 
to give us an idea of a reality so that we are unable to grasp 1۱ 

Psychometry, “X-ray vision," and *mediumistic phenomena" gene- 
rally, would seem to require not only that a subconscious background 
of our "conscious life" exists, but that it must be credited with potentialities 
of knowing and acting which exceed the limits of man's common intelli- 
gence and will, and which therefore, in that way and to that extent, should 
rather be called Super-consciousness. It may be that the so-called sub- 
consciousness is really cosmic consciousness-—all seeing, all-knowing and 
all-powerful—hidden from our ordinary conscious life by a pragmatic 
veil which, when "accidentally" lifted, gives us what the Psychic Research 
Societies of the West are now studying as “occult?” phenomena; and, 
when lifted by suitable practical methods,? gives the higher psychic powers? 
and vision* to which every individual can attain (since, Supreme Spirits 
being connected with every individual spirit, psychic powers, and so forth 
cannot be an exclusive possession), provided he cares to train himself 
properly in accordance with those methods. 

Hindu System of Philosophy, and the Vedanta in particular, have 
recognised this Supreme Spirits of which, and in which, all particular 
Spiritss are; and Vedanta has held that a particular Spirits is the Supreme 
te aa جس سح کس‎ 
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In the West “the laboratory methods” applied to the study of these 
phenomena have produced admirable results so far as the testing, recording 
and ordering of facts are concerned. But hypotheses such as will explain 
them are stil Vague, hesitating and unsatisfactory,! and there seems 
to be as yet little suggestion of courses of systematic discipline by which 
one who is not "by nature" a medium, and so forth may develop the higher 
psychic potentialities, and with perseverance, may even, ultimately, bring 
them to perfection. 

M. Ernest Bozzano, whose article in the Annales des Sciences. Psychiques 
(September, 1906), M. Maeterlinck cites (The Unknown Guest, 3rd Ed., 
p. 324) says: “It does not seem that it is possible to cultivate or develop 
them (occult faculties) systematically. The Hindu races in particular, 
who for thousands of years have been devoting themselves to the study 
of these manifestations, have arrived at nothing but a better knowledge 
of the empirical methods calculated to produce them in individuals already 
endowed with these supernormal faculties.” The Hindu position however 
is that it is possible to cultivate and develop these “faculties” systematically, 
and bring them to perfection; that it is possible to arrive at a knowledge 
of the principles, not merely of the empirical" methods (which therefore, 
are not purely empirical); and that, the methods can be applied, and 
if properly applied and pursued, success can be attained, by all individuals. 

In India, the Vedantic doctrine has afforded a wide and firm basis 
for the understanding of our common as well as “occult” experiences, 
and that doctrine is clear in its main outlines. On the practical side, 
too, the Indian genius has been remarkable for the courses of Sadhana 
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only dormant in the lower animals, or passes unobserved; second, that 
even animals can, acting under proper circumstances and stimuli perform 
wonderful intellectual feats, particularly in the domain of abstract numbers 
which human intelligence, has so long regarded as peculiarly its own. 
For instance, an Elberfeld horse could extract the fourth root of a number 
of six figures (involving in actual calculation 31 operations), in five or 
six seconds, “that is to say, during the brief, careless glance which he gives 
at the black-board on which the problem is inscribed, as though the 
answer came to him intuitively and instantaneously."': 

The “lower” animal has his share in the occult phenomena also. 
M. Ernest Bozzano? has collected 69 cases of telepathy, presentiments 
and hallucinations of sight or hearing in which the main parts are played 
by animals. The Hindu scriptures are replete with stories in which, 
not only Animals, but “Stocks and Stones"? also, are shown as possessing 
a Consciousness, ordinarily latent in them, but becoming patent under 
certain relative circumstances of Karmic condition. The substance of 
these myths is in accord with the fundamental position of Hindu Thought, 
which holds that Cit and the Vital Principle (really one) not only pervade 
all creation, but that all objects are forms and modes of Cit, both sub- 
stantially and dynamically. 

As regards these stories it is to be observed that a careful study of 
the so-called “earlier” as well as “later” Sastras shows that, behind the 
veil of its sensuous manifestation every object was believed to be a mode 
of Cit-Sakti technically called “Presiding Deity”. Every object is, 
PENA بر تا سا‎ as a Devata or Divinity or Consciousness- 
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relation to B, or even to itself. Now, this “unconsciousness” is only 
consciousness veiled or ignored and such veiling has degrees. 

Man's own “unconsciousness” and "subconsciousness" are thus 
veiled, unaccepted, unrecognised forms of Consciousness itself. Or if 
we are likely to create confusion by using the word “Consciousness” (which 
کا‎ used in a limited and pragmatic sense in the West) we must employ 
the Vedantic term Cit itself which means the Reality-Whole. We should 
then say that “unconsciousness” and “‘subconsciousness” are modes of Cit. 

It has been shown in previous chapters that man's Experience is 
realy a Universe; that for practical reasons he ignores the immensity 
of experience, and seizes upon particular features only which happen 
to interest him, and thus carves a portion out of the Infinite Given, and 
regards this portion alone as his consciousness of the moment. In reality, 
no bounds can be set to the Given which is the alogical Whole, and, is 
therefore, all-inclusive: It is Brahman and the Immense.! Dynamically, 
it must be so: since men are centres in an infinite Stress-system, the stress 
(which is the basis of its experience) of a given centre must involve, and 
be connected with, the entire system. As the forces producing experience 
cannot be in themselves hedged round, so experience cannot be hedged 
round. If we hedge it round, it is because our tendencies? and factor 
conditioning? action do not require the whole. This limiting is due to 
the so-called ignorance.‘ 

Conversely, by knowledge (chiefly, "spiritual" intuition or *vision"), 
the limits of the given experience can (it is claimed) be indefinitely pushed 
back, and the whole Universe, past, present and future, can be "discovered" 
in it, since it zs the Universe. Sub-consciousness, in that consummation 
reached by degrees, becomes Super-Consciousness and Perfect Conscious- 
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CIT AND “ CENTRES " 


Wir the aid of the explanations given in the foregoing sections we can 
attempt to formulate an approximate idea of Cit—approximate because 
Cit as the Whole! is alogical, and therefore, indefinable.2 It can be 
thought about and defined only in aspects or sections.? Now, Cit is the 
Reality-Power which is fundamentally the Consciousness in us, but which 
as such is infinitely larger than what is commonly and pragmatically 
accepted as our “conscious life"; stretching over, and remaining as, the 
realms of the *sub-conscious" and "unconscious"; evolving and mani- 
festing as Vital Power and Forms? and as Material Power and Forms 34 
in other words, evolving and manifesting as the Universe which we regard 
and treat in Time, Space and Causality (which does not mean that these 
are only Forms of Thought), but which has an aspect transcending these 
categories also.s 

; Further, Cit in evolving and manifesting as this universe of multi- 
farious forms, in some of which its essential nature as Consciousness and 
Joy seems to be veiled or even reversed,$ never ceases to be the Perfect 
Reality-P ower that it is. That is, Cit as Perfect Being-Consciousness- 
Bliss? —(a) becomes the World of finite forms ; (b) is immanent in the 
vr ud بت‎ im ; and (c) is transcendent in relation to the World 
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has a tendency to evolve as a series of Lower Continua in which it still 
remains immanent (and also, transcendent), so the Perfect Dynamic 
Point! has a tendency to evolve as a series of Lower “Centres,” and yet 
remain as the "Point" at the base of them all: it is thus, “the Centre of 
all centres”. It is also transcendent in this sense that a given Centre, 
say, a material atom or a living cell, ordinarily manifests and draws upon 
a part of its infinite dynamism or potency. 

As the Ether of Consciousness? is the direction of Unity and Un- 
differentiation, so the Point! is the direction of Plurality and Heterogeneity. 
That is, Cit, in having to become many and varied, must begin as Bindu, 
so that Bindu is the start of the creative and evolutionary process as the 
result of the Desire “may I be many". Bindu contains within itself 
"seeds" of multiplicity, illustrated by the desire of the Self to multiply 
or reproduce itself in generation and creation by the vital impetus in the 
"cells" towards cell-division and multiplication; by radioactivity and 
other phenomena showing how matter continually tends to split and 
rebuild itself into new kinds of matter starting, as physicists now generally 
believe, from one fundamental kind of matter. By reason of this funda- 
mental tendency to multiplicity, we have the Prime Bindu* splitting 
into a multiplicity of Points’ which become the starting nuclei of the 
world of correlated centres. 

Cit, which is immense Power, condenses itself into the Bindu for 
purposes of creative evolution. By this operation, as we must think, 
magnitude or “field” of being is infinitely contracted, but Power ls in- 
finitely massed—which is infinite Potency and Readiness.‘ Bindu, there- 
fore in our conception, is the “Limit” of strain (7.e., change of dimensions), 
as also the “Limit” of Stress (7.e., power involved in the change of dimen- 
sion, e.g., in a rubber ball pressed by the hand, orina stretched bowstring : 
and also the power by which it tends to regain its natural dimensions 
or form). “Limit” means here “the ultimate point or extent beyond 
which a thing or energy cannot be contracted and کرو‎ s 
—perfect condensation or compactness > it is also er g^ 
Stress in the sense that it is endowed with perfect Power to regain 
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power, it tends to grow into an animal or a plant. Bindu's inherent 
power to evolve may be otherwise expressed by saying that Bindu possesses 
Perfect elasticity. Ordinary centres have imperfect strains and stresses 
(for practical purposes), so that their elasticities too are imperfect. 

As Bindu is at the base or “heart”! of all cosmic Centres, its elasticity 
is the basis of the differing elasticities of different centres on account of 
which they grow, tend to push back and outgrow their constraints, and 
gradually evolve towards perfection. The reason of cosmic stressing 
and evolution is, therefore, given in the elasticity of the Bzndu which must 
"swell".2 

Thus we have a fundamental cycle or “circuit”? involved in the very 
fact of creation: Brahman as the Kinetic Immense infinitely strains (2.e., 
condenses) into Brahman as Immense Potential (which is Bindu); this 
Immense Potential by reason of its perfect Elasticity swells into Immense 
Kinetic or Manifest again. Here we have cyclic movement which requires 
that (1) the cosmos as a system of centres must have cyclic life; and (2) 
individual centres and groups of centres (e.g., species of animals, communi- 
ties, nations and so forth), must have cyclic life too. The factor of Bliss 


and Play? ensures, however, that this cyclic life is not a mere mechanical - 


spinning round and round in an eternally fixed groove. 

Elasticity, as we have scen, involves both Strain* and Stress. The 
correlate “pole” of the illumineds is illuminator.” The latter (or Siva) 
“projects” out of Itself Its own creative Power (with which It is in indivi- 
sible unity): this Primary action is the illumined;* then, the latter reacts 
on the former? by "reflecting itself on it," i.e., by making itself an Object 
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practically inexhaustible energy into the hitherto-supposed closed and 
constant realm: of physical energies; —already shows that Physical Science 
has taken vast strides towards the Sākta position which (a) makes Power 
to be the essence of everything; (b) makes Power in reality immeasurable 
in everything and in the universe for the matter of that; and (c) makes 
the “Dynamic Point" the Perfect Magazine of Power (hence making the 
"atom" also a vast magazine). As regards the further and higher view 
of Vedanta that this Power manifesting as Matter is essentially Conscious- 
ness-Power which is measureless Joy expressed in unrestricted Play, Physical 
Science has, as such nothing to say at present; but if one were logically 
to work out what is now implicit in its position, and imagine the promise 
contained therein fulfilled, particularly in consonance with the results 
and promises of Biological and Psychical Sciences, one might feel that 
Science has, unconsciously, taken even a longer stride than one would 
imagine towards the final position of Sakta Vedàntism. To see this, 
the results and indications of one Science should not be reviewed by them- 
selves alone; but they should be correlated to, co-ordinated with those 
of the Sister Sciences—because, Science is one. As it is, Physical Science 
within her own province has steadily, and now very closely, approached 
the ideal of unification and correlation. She has tended more and more 
to reduce all kinds of Matter to one kind, and all forms of Energy to one 
kind; and has, further, tended to reduce Matter and Energy to a Common 
Root. So that the physical universe has now become a universe of Stress- 
systems, not of gross stresses only but subtle stresses (as evidenced by X 
and other invisible rays, and the Hertzian waves of the wireless among 
other things), not limited and calculable but practically ee 2 
incalculable (as evidenced by radio-activity), not forming a "c be 
curve" but in subtle and constant action and reaction with other kinds 
rces—vital and psychic. 
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sought to be explained less and less on mechanistic lines or in terms of 
“fortuitous modifications," and more and more in terms of an “original 
impetus," free and not determined, given in the constitution of things 
and at the root of phenomena to change and evolve (a position from 
which one can have a vision of Vedantic Joy and Play—the basic factors 
of world evolution and involution). And Biologists, no less than Physicists, 
are now on the way to perceiving that the path of world-evolution is not 
traced by an “upward movement" only, but that it is a curve showing 
rhythms and cycles—making the world's history one of evolution and 
involution and then evolution again. 

Within the living organism itself Biology, so long content to explain 
its phenomena on quasi-mechanistic lines in terms of nerve-stimulation, 
cell-disturbance, and so forth, has now unexpectedly stumbled upon a 
new and mysterious factor whose action on the organism is found to be 
more profoundly “vital” than that of any other known agency: the, 
mysterious glands (“pituitary,” “pineal”, "thyroid," “adrenal,” “inter- 
stitial”) and their mysterious secretions ("hormones"). Descartes, it is 
true, had suggested the pineal gland as the “bridge” between the Mind 
and Matter in us; but he was never taken seriously until quite recently. 

Correspondence between Science and Sakta Doctrine should be 
understood in the full depth of its import. It shows that as in radio- 
activity, Science has discovered the physical atom to be a magazine of 
Power whereby its constitution as well as its “evolution” (or transmutation) 
is determined, so in the case of the cells of these glands and their subtle 
secretions (analogous to the radiations of the radio-active atom) she has 
now discovered a magazine of Power and its workings whereby the consti- 
tution of the body and its growth, etc., are regulated. In Physics she 
has discovered the vast potency and efficiency of the smallest thing—the 
atom, and of its unseen emanations; in Biology she has discovered the 
wonderful potency and efficiency of the smallest constituents of the gland 
cg RE سن‎ R Apparently the smallest is thus being 
i سورس ھت‎ no namical the greatest—a perception which 
the Sakta Doctrine Min: vm recognition of the “Dynamic Point” of 
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before us does not warrant the conclusion (1) that Consciousness is simply 
an onlooker and revealer exercising no causal influence on the cortical 
phenomena which by themselves form a "closed curve"; and (2) that 
Consciousness as such, that is as distinguished from that part of it which 
IS pragmatically accepted as //e Consciousness is limited to the cerebral 
centres and line only, not having anything to do with other centres which 
are commonly taken as subconscious or unconscious. On the contrary, 
on two grounds at least Consciousness must be believed to possess causal 
efficiency (not merely as a directing force or “switcher” but as a supplier 
of new energy)! over the whole range of man's nervous mechanism: 
(a) the fact that a very slight stimulus (e.g., the reading of a line of a message 
that a beloved friend is seriously ill) provokes an enormous and compli- 
cated response (in emotion, idea and action) out of all proportion to the 
physical nature and intensity of the provoking cause; and (0) the fact 
that the activity of every nerve-centre whether in the cerebrum or in the 
spinal cord, is in the nature of an overflow of energy and selective oper- 
ation (suggesting, therefore, Joy, Play and Choice). Besides these, there 
is also the indisputable evidence of self-consciousness showing Conscious- 
ness—to be an ever-active operative Power—not merely in the so-called 
“motor? phenomena of conscious experience as attending, striving and 
willing, but also in what are called the "sensory," cognitive and affective 
phenomena—knowing, imagining, thinking and feeling. | Consciousness 
as operative Power is a matter of direct and constant experience. 

Mental Science, in dealing with ordinary psychic and the “para- 
psychic" phenomena, is steadily veering round to a position whence 
one can have not a very distant view of the ultimate truth as held in, 
Sakta Vedàntism. Mental Science is coming to recognise (1) that 
ordinary, pragmatic consciousness is only a part of a larger Consciousness 
which it now calls “‘sub-consciousness”; (2) that this larger Consciousness 
is not only a Power but the Power which seems to ےی‎ Mee ies 
the whole mystery and wonder of Life and existence; (3) that this larg 
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Force are not alien, but they seem to be its evolutes, products and depend- 
ents; and finally, (5) that Time and Space also are not alien to, and 
independent of, it; that these are its own ways of representing itself to 
the centres involved in it. The fourth point is being steadily established 
by the accumulation of phenomena collected under the general heading, 
*psychodynamism"; and the fifth by the phenomena of "psychometry," 
“X-ray vision," and so forth, in which spatial determinations such as 
“here and there,” “near and distant,” as well as temporal determinations 
such as “now and then," “past and future" all appear to be, not only 
*in the melting pot," but meeting in a "point". 

Referring to certain genuine cases of pre-vision of the future (Dr. 
Maxwell’s, Professor Flournoy's, Mrs. Verrall’s ....) M. Msterlinck 
writes.... “Under the erroneous idea we form of the past and the present, 
a new verity is living and moving, eager to come to light. The efforts 
of that verity.... strike to the very roots of history. We soon lose all 
inclination to doubt. We penetrate into another world and come to a 
stop, all out of countenance. We no longer know where we stand; before 
and after overlap and mingle, we no longer distinguish the insidious 
and factitious but indispensable line which separates the years that have 
gone by from the years that are to come. ....We discover with un- 
easiness that time, on which we based our whole existence, itself no longer 
exists... . it alters its position no more than space, of which it is doubtless 
but the incomprehensible reflex. It reigns in the centre of every event; 
and every event is fixed in its centre and all that comes and all that goes 
passes from end to end of our little life without moving by a hair’s breadth 
around its motionless pivot.... yesterday, recently, formerly, erstwhile, 
after, before, to-morrow, soon, never, later, fall like childish masks, whereas 
to-day and always cover with their united shadows the idea which we 
form in the end of a duration which has no sub-divisions, no breaks and 
no SEEN ICH is pulseless, motionless and boundless,” 
is us EE n نم تا‎ ane Dieu کے‎ 
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pivot". But though the centre or pivot is “motionless” in this sense 
that the whole of Duration or History is condensed into, and as, it (so 
that to be at the centre is also to be and have the whole), it is also dynamic 
in the sense that the centre or “Point” does expand as a sphere, and an 
ever-widening sphere, which is the Experience of Duration—the beginning- 
less and endless History with past, present and future. If the “Point” 
were to remain statical, there would be no experience of Duration or 
History as it actually is (involving past and future); on the other hand, 
if Duration or History were not wholly condensed into, and given in and 
as, the Point, the pre-existence of the future in the present, and therefore, 
foreknowledge of the future (either Divine or humàn—that of the “seer’’) 
would not be possible; but since this is said to be not only possible but 
is, already to some extent, a fact, so it is claimed, perfect foreknowledge 
and perfect recollection must be believed to be possible also; and that 
is possible only if the Future and the Past in their entireness co-exist and 
meet at a Point. 

The same reasoning will apply to Space also. If the “X-ray vision” 
with respect to a spatially remote thing or event be a fact, then, we must 
believe that Space too, like Time, has the twofold aspect of "here and 
everywhere"! —the former aspect (here) containing as a "Point" the 
whole of Space regarded as a boundless “Continuum” (“everywhere”). 
And the “Point”? is dynamic in the sense above explained. : 

The Dynamic Point, as we have seen, occupies a very prona 
place in the Sakta-Vedanta : It is the Consciousness-Power is 
as Perfect Potency to evolve; and: It is also a Perfect Universe in : 
sense that whatever is to evolve as the world in Time, Space and oe 
concatenation, is contained in the Bindu which is the seed of every s 
It is thus the centre of every being and every event : the centre “swe 


j t, and every being and every event is 
into every being and every even لے‎ ee و‎ 


reabsorbed, folded up into the centre. سد‎ | 
“forms” or modes of such swelling" and shrinking 3 > pre اھ‎ 
Point. Hence to be consciously in touch with the Bindu 1s to 


j heme of the 
eyer exists or goes on in the spatial, temporal and causal sc 


universe. 


; f 

1 Cf. the verse (betore quoted in Visvasa 

t is not here is nowhere. 

WG ےم ا‎ Cf. The moder ا‎ 
and others, and the Quantum Theory © 


ra-tantra) : 
2 





470 THE WORLD AS POWER 


The possibility of foreknowledge (perfect or partial) does not, however, 
require that the world-order is unalterably fixed and determined leaving 
no margin for free play. The world is a free play;! every being is an 
incarnation of Joy; and every act and event is a play out of Joy. Joy 
and Play are the “birthright” even of the so-called material thing, and, 
there is no reason to suppose that it has entirely forfeited that right. 
Actions are, more of less, free or undetermined in every instance. No 
foreknowledge of them is, therefore, possible if, and so long as, we take 
actions and events in the ordinary temporal way—arranging them accord- 
ing to the scheme of past, present and future : what is not yet determined 
cannot now be known. But in the Dynamic Point where all times and 
spaces meet (in an alogical and unthinkable way), what is not yet co-exists 
with what has been and what is. So that there the undetermined future 
co-exists with the determined past, and with the present determining 
itself. Here, therefore, foreknowledge of a still undetermined future be- 
comes possible, because here Time itself is annulled or transcended. A 
“seer” placing himself in rapport with this “Point”? Universe may, there- 
fore, (it is said) “see” exactly how a person “will” act or an event “will” 
happen, though the acting and the happening are, wholly or partly, free 
and undetermined. ; 
ES een As is, تا‎ inexplicable. But we may suppose 
ھا‎ "or ep ree and undetermined act in the timeless 
وم ت‎ paca ae s mystic knowledge back into temporal 
مت سم‎ A so-and-so will act thus or do this at 
کے جو وی‎ Res al a that particular place. The case 1s 
itself of à gramophone record ات‎ n ps Po qoe s 

where a song is given and inscribed in co- 


existent scratches back into the singi 
singing of the song in whi otes 
succeed one another. 'The analogy 3 ewm 
3 


the record contains an order 
of co-existence, it is not the 


—Ó M سی‎ 
| Cf. the sayin : . 
moves out of Hinrself by کت‎ He, the Very cause of all things, becomes ecstatic, 


ndance of His loving Goodness,” etc, 


— ——— سے سأ 


— جس‎ 
ee a ہہ‎ 


POWER AS CONSCIOUSNESS 471 


one of seeming change of Brahman, the Sakta Doctrine combines the two 
views recognising in each a partial truth. The Root changes as the 
evolving world, and yet, It changelessly abides—an insoluble logical 
contradiction for which however, man has, in his own experience, sufficient 
warrant. The corollaries to this Principle of Evolution are important: 

(1) Pure and Perfect Consciousness, in evolving by Its own Power 
as finite and particular consciousnesses (i.e., consciousness of varying 
modes, degrees and limits), does never cease to be Pure and Perfect Cons- 
ciousness; so that restricted consciousness, “sub-consciousness” and “‘un- 
consciousness" are imbedded in a never-failing background of Pure and 
Perfect Consciousness. 

(2) Consciousness as Pure and Perfect Bliss-Joy and Freedom-Play 
remains as such, never ceases to be other than Itself, though, as finite 
centres, It evolves as infinitely varied pleasures and pains, actions and 
their determining conditions. Just as in the first case, the Universe regarded 
as Experience is not merely the sum total of restricted, particularised 
consciousness, subconsciousness and unconsciousness, but is like an un- 
bounded sphere of Pure and Perfect Consciousness within which these 
are included as smaller spheres, so also in the second case, Pure and Perfect 
Bliss-Joy and Freedom-Play is not the sum total of the particular pleasures 
and pains, actions and conditions of the particular centres, but, (a) includes 
these and is immanent (as an unfailing background) in these, and (0) 
exceeds these as Perfect Bliss. ۱ ' 

(3) Its condensation as the Dynamic Point does not DR the po 
sity of Its Being-Power; hence, the Point=the whole Brahman or 
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In the scheme of 36 Principles outlined in the previous chapter, it 
has been noted that Jfvara-tattva has a place especially assigned to it, 
and that, considered in that technical sense, it is not the highest category. 
The highest category in the logical line is Siva-Sakti, beyond which 
there is Para-Samvit which is alogical, beyond the scheme of Principles, 
and therefore, not Itself a category. It will thus be perceived that what 
western metaphysic and religion regard as the highest category of Being 
and Thought (viz., God) cannot be identified with the /svara in the above 
scheme: It corresponds rather to Siva-Sakti, The Sdastra, however, 
does not require that the "higher" and “lower” in the above scheme 
should be taken in a rigid and absolute way, especially in that part of 
the scheme which shows the evolution of what are called “Pure” Principles. 
In the domain of the “impure” Principles—where Maya and the Enve- 
lopes hold their sway—‘‘higher and lower" as also “before and after," 
"cause and consequence" have ordinary, pragmatic meanings; but iv 
the realm of Pure Principles, each is the Whole with the emphasis of 
logical representation laid on a special aspect (such as “I” or ‘“‘This”). 
Hence, Siva-Sakti is also usually spoken of as JAMahefvara-mahesvari or 
as Paramesvara-Paramefoari—usual with the epithets mahat (Great) or 
Parama (Supreme) prefixed to the term Jivara. 

Now, Siva-Sakti is Being-Consciousness-Bliss. This Supreme Princi- 

ple veils and finitizes Itself in, and as, the world of finite Centres. As a 
aes agii not only different modes of finite being but even 
a. oce different modes of particular consciousnesses 
ہر‎ ER Mrd جج‎ and different modes of joy and 
Act becomes in nid as id 5 سا‎ << vale a 
PLU. dm : 2 x 2 ie Genes actions-and-reactions, condi- 
mixtures of Botéutial dae: del DORE 8 ECE 
wholly kinetic nor wholl ınetc power—in which Power is neither, 
But in evolving as all thi کت ھت‎ 06 imperfect energy. 
Consciousness-Bliss, P oo ° Supreme Principle remains Supreme Being- 
; ture Act and Perfect Energy: we have thus an alogical 


mingling of change : 
eie ge and changelessness in the Life of the Perfect Being- 


There is much actual 
Supreme Experience of God i 


POWER AS CONSCIOUSNESS 473 


nesses, and (2) involves each particular pain or pleasure as such. Now, 
in the first case, it need not be supposed that the grand total of all pains 
and pleasures must be a prodigious pain plus a prodigious pleasure. As 
two sets of opposing forces may produce in the resultant not motion this 
way or that but rest or quiescence; as again the sum of all particular 
sounds is, according to Mantra-Sastra, the Mahàmantra Om: as, also, in 
the realm of colours, the synthesis of all the colourbands is white light; 
—so it may be reasonable to suppose that the grand total of all pleasures 
and pains is not a dual experience of great pleasure and great pain, but a 
non-dual alogical experience of something which is akin to man's feeling 
of quiescence. And this feeling of quiescence is embedded in an un- 
diminished Bliss-Consciousness which as the Sastra maintains, perpetually 
abides even while finite Centres of Expression appear in It. 

In the latter case, particular pleasures and pains as such enter into 
the Supreme Experience. But even that does not make that Experience 
other than an Experience of Bliss-Joy. In the first place, each particular 
pleasure or pain is not there in Divine experience in a veiled, isolated 
and disconnected way, but in the fullness of its relation to other feelings 
and to the whole; and as a particular note, discordant in itself, may not 
be so when it forms an element of the harmony of a symphony, so a feeling, 
painful when its relations and background are veiled, may not be so when 
it is consciously set in its relations to the whole. Hence, Divine Cons- 
ciousness, though It involves and knows all particular feelings of particular 
Centres, involves and knows them as “elements” of an infinite. whole 
hat their effective tones as veiled and disconnected 
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for all particular feelings of whatever kind; (2) Divine Life as the grand 
total of all particular feelings, which is a Life of Bliss and Quiescence 
though the particular constituents may be variously pleasurable or painful: 
(3) Divine Life as the grand Harmony in which particular feelings wi thou 
coalescing and neutralizing one another are “seen” in their proper and 
true relations like the notes of a symphony; and (4) Divine Life as the 
Life of the particular Centres with their particular pleasures and pains 
In the last case, pleasures and pains are "seen" as such, but since the 
Supreme Being, in becoming a particular Centre, docs not (a) cease to 
be Supreme and (5) pure Bliss-Consciousness, it follows that the "seeing" 
of particular pleasures and pains of particular Centres by God means their 
being reflected on a pure and perfect Bliss-Consciousness, imbedded in 
an unbounded mass of Pure Joy:! It is infinite Joy and Bliss lookin 

finite pleasures and pains in the face. E 
| Such reflection of man's pleasures and pains on Cosmic Bliss-Cons- 
clousness renders divine compassion and grace possible. And it should 
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the efficiency of human will and endeavour, such as really spell lack of 
vitality. As on the speculative side the essence of Reality is Power, so 
on the practical side the essence of spiritual endeavour is dynamism. 
Accordingly, itis not a cult of false asceticism and excessive mortification 
of the “flesh”. Since all is manifestation of Bliss-Consciousness-Power 
and every object of creation, however apparently “lowly” and insignificant 
is an incarnation and magazine of such Power, the highest end of reali- 
zation cannot be achieved by fleeing from or rejecting the world of objects, 
but by removing the veil of practical ignorance which has concealed from 
men their true nature of Bliss-Consciousness-Power. When the veil is 
removed, the Experience of realization will be of the form “All is Brahman”! 
as well as of the form “Thou art It”.2 It is man's use, or rather abuse, 
that has made things—in reality, “True, good and beautiful? —lowly, 
bad, ugly, evil and so forth. There are other things, too, which, in man's 
use, are high, good, beautiful and so forth; but they are finitely and 
relatively so. To realize “All is Brahman,” these latter must be perceived 
to be infinitely and absolutely so—that is, each object must be realized 
as Mother Saccidánanda-mayi Herself. More essential and more difficult 
becomes the task when the former objects—lowly, ugly and Evil have 
to be so realized. And they must be so realized—else, “All is not Brahman 
— there will be duality of Good and Evil and so forth. Hence, greater 
emphasis should be laid on this latter task : the aspirant must دی‎ uo 
it is ignorant abuse that has made these things evil and ugly and t e e 
can reach his goal of non-dual Perfect Experience only by sceing, rea m 
the Brahman in and through them. This is the true principle of the 
- ‘cal ritual in the Sastra. It is the effort of the Hero,’ and 
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only this that though the Reality-Whole = Perfect Experience = Alogical 
—beyond all duality such as moral-non-moral, personal-impersonal, 
and so forth, yet the most fundamental expression of the Supreme Reality- 


Power is the Supreme *Joy"!2 Supreme Person — God. God, therefore, - 


is quite secure in this Doctrine, though it does not allow the defining and 
circumscribing of a Reality which is indefinable and immeasurable. The 
Supreme Being-Power is a Personal and Moral God, but personality and 
morality are attributes that do not exhaust the immensity of Supreme Being. 
Further, since this Doctrine in solving the world-problem suffers 
no residue, overt or covert, of duality to remain, since, therefore, according 
to it, the “lowliest” object is really the Mother who is Saccidananda-mayi 
Herself, it follows that physical, moral and aesthetic evil exists only in 
ignorance and non-acceptance of the Whole, and that in the eyes of him 
who sees the Whole, the Mother showing Herself in an infinite variety 
of expression (which finite Centres may know pragmatically as good 
or bad, true or false, beautiful or ugly and so forth) never goes out of Her 
Being-essence which is Being-Consciousness-Bliss. 
| The Cosmos being the theatre of Divine Play provides the arena 
in which the Centres must interplay and ultimately realize the Divinity 
Pa ate in, and as, them. The scheme of creation and the principles on 
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the World is Power which is the same as the Consciousness-Power in man, 
that the Cosmic Power can be linked up with Man-Power by worship 
and other means, giving effectiveness and success to man in the pursuit 
of his ends, in the world or as liberation therefrom. 

This linking up is held to be possible, for at root man's power is the 
Cosmic Power. The Kularnava Tantra says that in Sakta doctrine 
world-enjoyment may be made Yoga. Power may be realised in a two- 
fold way; man may wish to remain man, to perfect himself as man, 
and to have such worldly enjoyment as he may lawfully desire. He 
then cultivates those powers which are the Mother in Form. Or he may 
desire to be one with the Formless Mother Herself. This end also may, 
(according to the system) be achieved on the path of world-enjoyment 
provided that it be realised that the individual life is a part of the divine 
action in nature and not a separate thing to be held and. pursued apart 
for its own sake only. In the Vedàs enjoyment is the fruit of sacrifice 
and the gift of the gods. The higher sacrifice is to the Mother-Power 
of whom all deities and all men are inferior forms. When this is known 
and man unifies himself with that Cosmic Power, enjoyment becomes 
Yoga and passage is made to that state in which there is neither sacrifice 
nor sacrificer. This is the Supreme Experience which is the Mother- 
Power in Her own formless nature. As the Creatrix of forms the Divine 
Mother is Maya, and as the produced individual form Avidyà (ignorance). 
As Liberatrix from the ignorance of the forms which are of Her E 
She is Maha-Maya. صا‎ the Sakti Sutras of Agastya all is o in 
terms of Power, which is the essence of Reality as World, and which 1s 


the Real, both as God and God-head.* 


1 Bhogo Yogayate. 

2 In AD Pads Dharma or law ane ie 

a world-pa Bis 

ae eats “The Great Measurer”’. It includes, therefore, Maya, and 


is, semen re 
i f the verses o 
de df ie Creator, Sustainer and Destroyer of the ^ ; 
according to Sastra, the Whole Reality M 
and liberating aspect, emphasis being, 0 m mà 
Veiler She is commonly referred to as Mal 8-0 E 1 الہ‎ Pos 
Pied Maha-vidya. In her aspect as Maya, De rences; and, 

s d drawing the veil over all particular existenc i oy mêya. For a com- 
ce Er Bhoga or for Yoga, She is called RO Sular X Candi, Chap. I, 54-87. 
Top conception of Maha-maya, see, in particwar, 7^ “ıe Supreme Revealer 


: 57 
he Supreme Veiler, and verse "he Root of the 
Versi 7100070 
«Para , the : Vada Br hman 
Samara (we is Bond, and b pragmatically real, Though the SA. 0 exclude its 
h 72 M pec yet it, in such aspect, onis aos 
as a transcen , 


aspect as Lord. 


Revealer She is 
and as the اہ‎ d a the wells 


ws gre دز حرج ے ون‎ ad o b. o NR» 
d 9 مع فو وج‎ Sree od teds وک اوج‎ c d روخ‎ “mbes کت‎ 
bos Bed. coc سک‎ SEA مق کروی‎ am gh c 
tl id SHI Say, sft od if diat. tij 


emit igi E 
DE 3 








T ۰ x v. NAM -‏ 3 کے Á‏ 
گت hi‏ سح e‏ سے سو جےں E DECIDIR‏ خد ا س gy PE‏ کک کے ی ےا کے تام نے تھے 
* 
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